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ABSTRACT
Stone Jr., Anthony, J. The University of Memphis. December 2017.
“I Am a Cartoon? Not Me!”: Racial Identity Work and Resistance to Native American
Caricature Iconography Erasure.
Major Professors: Drs. Maryann Erigha and Wesley L. James

The Indigenous population of the United States remains a neglected demographic in
sociological research. Scholars in other disciplines, and few in sociology, have studied a
wide range of issues within the Native Americans populations, including health,
socioeconomics, political representation, and law. However, few have researched the
emergent controversy over media representations and identity. Although academics from
several disciplines have examined Native American Mascots and other such images, few
have noted the ways in which those who identify as Native (American) talk about such
representations in regard to their identity. For this study, research was conducted to
examine the ways Native American Caricature Iconography (NACI) yield narrative
resources for Native Americans’ identity formation. Racial Formation Theory, as well as
concepts of Biographical Identity Work, and Dramaturgy serve to frame these materials.
Through semi-structured, in-person interviews, the following questions were posed: How
do American Indian’s talk about NACI portrayals of their culture(s)? What effects do
these respondents claim the use of NACIs have on their a) identity, b) well-being, and c)
stereotypes of Native Americans? The findings of this study suggest that study
participants use resistance and biographical identity work to negotiate their identity
within specific racial formation projects that are informed by NACI, affirming previous
research on social representation, while providing further insight to how Native American
Caricature Iconography affects their racial identity and self-worth.
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CH. 1: INTRODUCTION
Language
In this document, Native American, American Indian, and Native are used
interchangeably. Both American Indian and Native American are common academic,
statistical, and political identifiers. Native is used colloquially amongst several peoples
with Indigenous ancestry and heritage in North America. While, at times each of these
may mean something different depending on the context or user, the terms American
Indian and Native American often contrast the other commonly used term Indian.
Because of its uniqueness, Indian can both imply possible lineage from India or America,
and in the US, Indian has legal standing (US Code) when referring to Natives. When
being used by Natives, Indian has meaning deeply rooted in pain and assimilation. For
the purposes of this piece, the term “Indian” will be used to represent those with Native
heritage only when research participants invoke it, in quotes, or in caricature names. The
researcher, like the voices represented in this study, acknowledge that these terms are
each problematic because they are rooted in Eurocentric, not Native ideals (Meissner and
Whyte Forthcoming 2017).
Further, when discussing the sample population of this research, “participants,”
“respondents,” and “interviewees” will be used interchangeably. This is done to reduce
redundancies, and ease the reading process. At other times, when appropriate,
respondents are referred to by pseudonym either individually, or in groups. Some of the
pseudonyms chosen reflect Tribal names or words. The reader is encouraged to become
familiar with these expressions using a reference source that is most comfortable for
them.
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Statement of the Problem
The United States has a nightmarish history, where people of marginalized racial
groups have been portrayed in grotesque satire. Within these portrayals, people of color
have been deemed less than human. This leaves their reality and life outcome possibilities
invisible, essentially erasing their existence. While the target audience has generally been
members of the majority—those considered mainstream—or white, the negative
descriptions of literature and art have not been unseen by those mocked in such
portrayals. Since the 1960s, one-particular racial group has protested the use of their
likeness for mockery; American Indians (e.g., Davis 1993; Nagel 1996; King 2010). Yet,
the use of disparaging portrayals of Native Americans continues within various
institutions within society, such as sport—the National Football League’s Washington
Redskins, and various colleges and grade schools—and other media platforms, such as
film and cartoon. Overall, Native stereotypes are hyper-visible while Native people
themselves are hyper-invisible. Using qualitative data, this research considers how this
paradox/problem of visibility and invisibility of a racial group effects out-group
perceptions and in-group self-identity. To address the dearth of empirical research on the
effect of this phenomenon, the objective of this study is to examine the ways that
American Indians frame their racial identity given the pervasiveness of stereotypical
media. This study also seeks to understand the ways that American Indians think about
their racial identity within the broader context of ubiquitous stereotypes, and the ways
that they deal with media portrayals of their culture. Using Racial Formation Theory
(Omi and Winant 1994), concepts of Biographical Identity Work (Gubrium, Holstein, and
Buckholdt 1994), and Dramaturgy (Goffman 1959) to frame these materials, and utilizing
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in-depth interviews, the following questions were posed: How do American Indian’s talk
about NACI portrayals of their culture(s)? What effects do these respondents claim the
use of NACIs have on their a) identity, b) well-being, and c) stereotypes of Native
Americans? Moreover, this research seeks to give a voice to a population that is too often
unheard, but seen through the premise of caricature.
Background
Are American Indians real? What is known about them? What do they look like? Can
people describe one? Like many categorical selections for race, Native American, or
American Indian, is one of the broadest racial classifications (Weaver 2001). Although many
people and scientists alike still believe race to be biological (Morning 2007), sociologists
conceive of race as a social construct. The American Sociological Association explains race
as “a social invention that changes as political, economic, and historical contexts change”
(American Sociological Association 2002). “Race” allows people to designate others
generally based on phenotype, or appearance (Smedley 1999). Observers identify people
based on those phenotypes, coupled with stereotypes (Campbell and Troyer 2007). As
described by Walter Lippmann (1922), “stereotypes” are the descriptions people use to
explain phenotype and caricatures used in the media, or descriptions of other attributes used
because of a lack of contact with the group in question. While the general population is
socialized to believe that race is genetic—thus stagnant or static—causing most to judge
others based on observed appearance, there are forces other than common conversation and
social learning driving the assumptions and opinions about someone’s racial identity. One of
the driving dynamics of racial definition (Balkaran 1999), stereotypes, and racism, is the
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media (Hughey 2009). This is especially true of the racial stereotypes that Native Americans
face.
Most people have never encountered an actual Native American, or someone they
identify as Native, making the images presented in popular culture their only reference to
American Indian identity (Pewewardy 1995; Lobo, Morris, and Talbot 2009). The images
and portrayals presented in the media often occur with actual Natives excluded from their
creation (Lobo et. al. 2009). This means that mainstream society and popular culture
define what is meant to be Native American culture, race, and identity for the general
population, without any input from American Indians. Mainstream for the purposes here,
means controlled by white hegemony. The media, which include film (Rosenthal 2005)
and sports coverage (National Congress of American Indians 2003), promote images and
characteristics of Native Americans which are locked in the “Western Days” of the past
(Johnson and Eck 1996; Weaver 2001; Merskin 2014). These include feathered heads,
war paint, leather chaps, bow & arrows, and peace pipes; coupled with behaviors such as
rain dancing, and shouting while batting the mouth; “the war chant.” This image of
Natives as warlike or ‘savage,’ once justified taking land and genocide, and is reflective
of the oppression that still exists today (Fenelon 2003). Over the last hundred years, film,
literature, and other media outlets have kept these images from the past alive and well.
Natives are too often portrayed as Plains Indians (Figure A), or as living in teepees,
herding buffalo, growing crops, and wearing hides without fur (Strutin 1999). This
portrayal became a tradition following the concept of Buffalo Bill’s Western Shows, in
which he used actual Plains Indians—Lakota actors—in routines (Eskin 1989; Aquila
2015).
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Figure A: Buffalo Hunt, Chase
Other representations stereotype American Indians as either savagely aggressive
or “noble”: pure, wise, spiritual, connected to nature (natural), and stoic (Smith 2009;
Merskin 2014). As stated by Debra Merskin, “This colonial discourse in image and text
normalizes and naturalizes difference, and contributes to the commercial conversation
that insists on placing Native Americans firmly and permanently in the past” (2014:193).
From literature, to print media and marketing, these images eventually transferred to the
realm of sports in the form of Native American Mascots (NAMs). The stereotypes
perpetuated in NAMs are reminiscent of characters of the past like ‘Tonto’ from The
Lone Ranger (Figure B), and those seen in cartoon films such as Disney’s Pocahontas
and Peter Pan (See images in Appendix B). Often, these characterizations, like those of
the Land O’ Lakes butter logo, and/or cigar statues of the 19th and 20th century, present
limited images of Native people. Unlike the still images used in statues, story books,
newspapers, or even logos, these mascots in essence perform a stereotypical Native
identity. The iconography in these images, films, and NAMs, henceforth referred to as
Native American Caricature Iconography (NACI), depict Native Americans in a
stereotypical way, and thus are racist and harmful.
5

Figure B: Jay Silverheels as ‘Tonto,’ from The Lone Ranger (1949-1957)
The problem with the use of this iconography is that it continues the
objectification, degradation, and exploitation of Native American people. With a few
exceptions (The Florida State University Seminole and Central Michigan University
Chippewa), Native people have neither granted permission for the use of these images,
nor had any control over their appropriation. This raises a bigger issue regarding the role
NACI has on Native identity and sovereignty (Black 2002). As with many minority
groups, the media is the only avenue in which white Americans are exposed to a culture
outside of their own, or the racial other (Hughey 2009). Many of the ideas people have of
the ‘other’ are the result of hidden messages and experience through media rather than
direct, in-person contact (Leavitt, Covarrubias, Perez, and Fryberg 2015; Mastro 2015).
The stereotypical images exhibited in NACI are the archetype for what whites,
and much of America use as a guide to think about, as well as view Native people
(Leavitt et. al. 2015). Stereotypes are what society is left with as cognitive means to
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perceive and form impressions about other groups of people (Fryberg, Markus,
Oyersman, and Stone 2008). But do stereotypes affect how people see themselves? Aside
from identity being governed by social interaction, and how people view themselves, it is
also how they view the group in which they belong (Campbell and Troyer 2007). Identity
is also a collective process that includes self-identification and how one is identified by
others (Fryberg 2003). Although individuals may have positive esteem about their group
because of family ties, culture, or tradition, they may limit their expected life outcomes
based on stereotype activation (Fryberg 2003; Fryberg et. al. 2008; Moskowitz 2010). For
Native people, being confronted with viewing NACI is conflict that is disruptive for their
wellbeing. This becomes especially true after experiencing non-Native citizens use of
false ideals to identify Native culture, language, and history. American Indians are faced
with opposing views with how they may identify themselves, and the ways others do
(Campbell and Troyer 2007). Moreover, little attention has been paid to how Native
Americans self-identify (Snipp 1992).
The purpose of this research is to investigate how American Indians classify
themselves; how American Indians refer to their identity; and how their descriptions
differ from, or are similar to, the stereotypes promoted by NACI. Fryberg and colleagues
(2008) found evidence that NACI negatively influenced the identities of Native high
school and college students, by collecting written survey responses from them. While
Likert scales and short answer written-responses can be telling forms of data, interviews
allow for meaning to be derived from what an interviewee says (Kvale 1996). In this
research, American Indian adults of various ages and heritage are interviewed regarding
the influence these images have on identity and social representation. While this study is
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similar to the research conducted by Fryberg et. al., 2008, it stands out by actively
collecting the voices of Native experiences via semi-structured interviews. Interview
methodologies are noted for being particularly useful for collecting in-depth information
from respondents (McNammara 1999).
According to the theory of “peoplehood” which is grounded in American Indian
Studies research, American Indians are identified as making for a unique case of
research. Due to their unique history and culture, American Indians that are tribal
members and live on reservations possess a sovereignty which is tied to land, ceremony,
family, and sacred history (Huettl 2016). This community centered on reservation land is
often invisibly bound into a world separate from the rest of America, with different
understandings of belonging (Tsosie 2001). This uniqueness can also apply to so called
“City” or Urban Natives. On one hand, Natives are a racial minority that have legal claim
to their “race,” and thus can show documentation linking them to their tribe or heritage,
regardless of their social location. However, considering the history of Native people in
North America and colonial patriarchy—the stripping of Indigenous culture, and
imposing of Eurocentric, heteronormative means of identification—discourses exist
about what Indigeneity really means (Meissner and Whyte Forthcoming 2017). American
Indians exist within a unique position in modern times. Colloquy exists amongst Native
peoples about whiteness and “full bloodedness.” Coupled with the unique position many
Natives have growing up on reservations, often secluded from mainstream society
(Rosier 1999), this study seeks to determine if this unique position of living and identity
has an influence on how this groups view points on NACI and their racial identity.
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CH.2: LITERATURE REVIEW
Native American images in the media have been an interdisciplinary focus of
research. Whether the representations are in film (Edgerton 1994; Merskin 1998;
Strickland 1997; Mihelich 2001), brand images (Green, 1993; Merskin 2001; Sanchez
2012), or the news reports (Sanchez 2003; Miller and Ross 2004; Freng 2007), many
studies have focused on the negative influence of these images, and how they are
stereotypical and racist (Merskin 2014). The focus for many social science pieces and
those written within American Indian Studies has been the images seen in NAMs.
Research and writing on NAMs has also occurred in multiple disciplines such as
psychology (Fryberg et. al. 2008), communications (Black 2002; Breshahan and Flowers
2008; Laveatt et. al. 2009), anthropology (Strum 2000; King 2014), ethno-history (Taylor
2015), law (Baca 2004), Black studies (Fenelon 2003), and education (Connolly 2000).
Because NAMs are a major driving force in the representations of American Indians in
the media outside of brand images, and film, research on NAMs is a corner stone to
Native imagery research. Fryberg and her colleagues (2003; 2008), are among the only
researchers to include other popular images such as Pocahontas. In her content analysis of
Native American images as brand representations, Debra Merskin analyzes the ways in
which Native names and images are appropriated and “(re)produced” through white
authority within various consumer products (Merskin 2014). Because of the tight
relationship between commonly used images and actions, NAMs must be synonymous
with and connected to NACI.
Authors have focused on the history of NACI, how they have come to be, and
what they mean to those who support or oppose them (Connolly 2000). Others have
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explored how NACI is constructed, appropriated, commodified, and/or how their use is a
violation of human rights (Black 2002). NACI have also been studied as a cultural
performance for good luck (Slowikowski 1993), and white’s attachment, claims to, and
support for the use of NAMs (Springwood 2004). In 2004, Strong argued that NAMs
cause Natives to fit into the “mascot slot” where they occupy a different “cultural
citizenship” than other Americans. Further research has explored support for NAMs in
areas with a major sports team (Fenelon 1999; Sigelman 1998; Jacobs 2014); support and
opposition on college campuses (King 2000; LaRocque 2004; Williams 2007); the effects
of NACI on self-concept, self-esteem, and community worth, (Fryberg et. al. 2008);
stereotype activation amongst whites (Freng and Willis-Esqueda 2011); and the effect of
social movement’s outcomes around NAMs (Davis-Delano and Crosset 2008). Yet, there
is limited research on how NACI affect American Indians.
A Brief History of Colonization Ideation and the History of NACI
To understand the effects of American Indian image usage, and its correlation to
the treatment of Natives in America, one must understand the history of stereotyping
Natives during colonization (Davies and Iverson 1995; Smith 2009) as well as the history
of Native Americans in the media (Johnson and Eck 1996; Pewewardy 2004; Mihelich,
2001; Rosenthal, 2005). Europeans believed slaves/Blacks were soulless, and thus
“othered” them and justified their enslavement (Omi and Winant 1994). Similarly,
Europeans had parallel regard for American Indians. The othering of the American Indian
was justification for stripping Natives of their land and committing genocide. This
justification was perpetuated through law as well as entertainment. Beginning in literature
of the sixteenth century, images of the faithful companion-servant and savage appeared,
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in which Natives either served as the guide, or the enemy. In 1755, the British Crown
used these concepts and opinions of Natives to justify offering a bounty for the skins of
Native men, women, and children; hence the term “redskin.” In the late 1700s and 1800s,
during the beginning of treaty making, and the publication of The Last of the Mohicans
(Cooper 1826), a new image of the good and bad Indian gave way. These images were
similar to the savage and the noble Redman, but painted a more vivid, detailed
stereotypical image. These portrayals were later lived out in plays; and eventually film
(Rosenthal 2005). In the late 1800s and early 1900s, with the end of treaties and land

Figure C: Drums along the Mohawk (1939)
allotment (the Dawes Act, etc.), the Massacre at Wounded Knee, and murder of Sitting
Bull, stereotypical images which portrayed American Indians as barbaric were defined
and reinforced through political propaganda in news media. During the early to mid1900s, while legislation such as the Burke Act was introduced to incorporate Natives into
prevailing society, the negative portrayals returned in the guise of film as “howling
Indians” or “savages” in films like Drums along the Mohawk (Figure C) and Kit Carson.
As television became a household staple, the mockery continued in the form of the Plains
11

Indian as ‘Tonto’ in The Lone Ranger (Johnson and Eck 1996). Film and Hollywood
helped cement these stereotypical images of American Indians in the minds of
mainstream America, with the iconic source for the repression of Natives being the
unintelligible, uncivilized ‘savage’ (Fenelon 2003).
NACI Existence and Current Research
The images and iconography of Native Americans exist because of the
dissemination of information, media and popular culture, as well as racial defining being
controlled by white hegemony (King and Springwood 2001; Tovares 2002). This is aided
by the fact that Native Americans are virtually invisible (Pewewardy 2004), and those
who lack governance in representing themselves against views of degrading stereotypes,
become “invisible and nameless” (Weaver 2001). Minority groups typically lack
positions of power, which could enable change for their group. This, in turn, helps to
maintain stereotypical representations of them because no one in their group has the
authority to contract their own representations. What society is then left with are the false
impressions of the stereotypes (Davis and Rau 2001). According to the theory of
invisibility (Fryberg & Townsend 2008), media underrepresentation causes members of
“othered” groups to be deprived of messages or strategies on how to be a person. Actual
Natives, or those who claim some portion of Native heritage, are “invisible” due in part
to their percentage of the US population, 0.9% (US Census Bureau 2010) and because the
American Indian of reality differs from the iconography of mainstream imagination
(Pewewardy 1995; Lobo et. al. 2010). This has implications for marginalized groups
outside of the power structure; or anyone who is not white, male, or heterosexual (Collins
1990). Within the context of mass media, which is also considered to be mainstream
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(Adams-Bass, Stevenson, Kotzin 2014), the images produced are more generally
controlled by hegemonic forces.
Fryberg and colleagues (2008) found that stereotypically racialized Native images
can simultaneously invoke positive and negative feelings in Natives. Using four study
sets, the researchers sought to determine if NACI had positive or negative associations
for American Indians; the effects of NACI on Native self-worth; what consequences the
representations have on community worth; and the effects on the constitution of the self.
In their study of the effects of NACI, while expanding on Fryberg’s doctoral dissertation,
Fryberg et. al. found that for Native youth’s esteem of self and community, NACI could
cause positive perceptions of self, but caused devaluing of their community and possible
future outcomes. While in some cases respondents felt positively about the
representations, NACI also corresponded with lower thoughts of self-efficacy, and
perception of future abilities. The negative results of this study could not be attributed to
negative NACI alone, but the absence of positive portrayals (Fryberg 2003; Fryberg et.
al. 2008).
Most other studies focus on historical analysis of NACI (Staurowsky 1998), the
effects of NACI on European Americans (Freng and Willis-Esqueda 2011)—generally
how exposure to NAMs cause negative American Indian stereotypes—and the opinions
surrounding them in specific areas; National region, college campuses, etc. (Jacobs 2014;
Williams 2007; King 2000; LaRocque 2004). Shae Hart (2015) performed a mixed
method (qualitative and quantitative) study on mostly white college age students at a
university in close proximity to several Native reservations, who support the use of
NAMs. Hart compared the use of NAMs to the potential use of mascots representing
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other racialized groups. Hart asked yes or no questions, along with an explanation follow
up, to determine thoughts about both forms of mascots, and their offensiveness. Students
were indeed supportive of NAMs, yet opposed to the use of other racially stereotyped
groups (Washington Niggers, Washington Wetbacks, etc.) as mascots (Hart 2015).
However, because the sample was 85% white, there was no conclusion on the opinions of
American Indians.
The use of NACI as an identifier for American Indians overshadows the Native
voice and experience; an experience troubled by mental illness, criminality and
incarceration, unemployment, homelessness, substance abuse, and poverty (Snipp 1992;
Willis-Esqueda and Swanson 1997; Manson 2000; Bratter and Eschbach 2005; Freng and
Willis-Esqueda 2011; Burkley, Burkley, Andrade and Bell 2017; Mauer 2017). Natives
suffer from high rates of mortality (infant and otherwise), suicide (in many cases caused
by alcohol consumption), and mental illness (Manson 2000). Because Natives are
disconnected from their native region due to reservation displacement, and some move
away from their known home on the reservation to more urban areas, other psychological
issues arise (Snipp 1992). Alienation in a new environment, with limited access to
positive-social activities causes indolence and criminality, or a “culture of poverty” (Du
Bois 1899). Alcoholism may also be a risk factor associated with becoming disconnected
from Native social ties and tradition. Alcoholism is linked to isolation, or as a coping
mechanism for other psychological issues (Snipp 1992). Stereotypes of Natives being
alcoholics not only lead to stereotype activation for those working within the legal
system, causing higher arrests amongst Native American offenders, constant contact with
the criminal justice system also influences American Indian psychological well-being
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(Willis-Esqueda and Swanson 1997). Psychological issues have been examined for their
relationship with the issues facing Native communities (Manson 2000; Freng and WillisEsqueda 2011; Burkley, Burkley, Andrade and Bell 2017). In 2005, Brater and Eschblach
examined how minority status and nonspecific stressors influence psychological wellbeing, and found that distress was of the highest amongst Native Americans. Regardless
of their location on the reservation, or in urban settings, American Indians have high rates
of poverty, and struggle to solve their poverty issue in the face of self-governance (Snipp
1992; Maurer 2017). While American Indians must deal with macro-level issues such as
poverty, mental illness, and substance abuse, they are also faced with micro, meso, and
macro-level issues that challenge their identity.
An important study for understanding of the significance of identity control and
representation was conducted by Campbell and Troyer (2007). The study found that for
American Indians, being misclassified by observers as a racial identity other than the one
they claim, had negative psychological outcomes. Negative psychological outcomes
included suicidal thoughts, depression, seeking counseling services, and fatalism. This
can be connected to NACI, as NACI are a cause for misclassifying Native Americans as
caricatures of imagination. However, no study has been conducted to investigate how
American Indians story NACI in relation to their lives. Although mainstream culture is a
major definer of how peoples identify themselves, this may differ from in-group identity
(racial and tribal identity), which generally is based on recognition of shared origin or
similar characteristics with one’s in-group (Mihelich 2001).
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CH 3: THEORETICAL FRAMEWORK
According to Omi and Winant (1994), the first things we notice about people
upon initial encounters are phenotypical traits such as sex and race. Using race, society
attempts to use presumed racial characteristics to make inferences or give clues to whom
the person may be (Omi and Winant 1994). However, these clues become blurred when
we cannot categorize the individual or group racially, either because they are racially
ambiguous (Campbell and Troyer 2007; Grier, Rambo, and Taylor 2014), or when
encountering someone of a race we have not been in contact with (Pewewardy 1995;
Hughey 2009). This is particularly interesting for groups who often do not appear to be
phenotypically recognizable, and make up such a small percentage of the population that
they are often misclassified by others (Campbell and Troyer 2007) until their racial
identity is verbally confirmed. After their racial identity is confirmed, clues are generally
based on stereotypes gathered from media exposure (Hughey 2009) and other social
representations (Fryberg 2003; Merksin 2014).
Social Representation in the Racial Formation Project
Social representation theory focuses on the role of social representations as
mechanisms for creating and reifying a shared reality for those exposed (Moscovici 1994,
1998, 2998; Clark 1996; Hardin and Higgins 1996; Fryberg et. al. 2008). Social
representations include images, generalized assumptions, and common definitions, that
are widely distributed and taken for granted. This is the case for observers as well as the
self. Social representations help people make sense of their history by providing shared,
common knowledge, and offer structure in identity. In other words, social representation
are the pieces that construct the self (Oyersman and Markus 1993; Fryberg et. al. 2008).
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Fryberg and colleagues hold that the way people understand themselves is influenced by
the “quality and quantity of images and meanings associated with them,” and those with
limited representations may have conflict within their identity (2008:210). For minorities,
the lack of positive representations combined with the saturation of stereotypical images
causes conflict for their racial identity. Social representations may also limit portrayals of
identity to one type, while simultaneously ignoring or even erasing other ways of being.
This erasure occurs when limited representations are hyper-visible, while others remain
invisible. Erasure exists as erasing of history, culture, language, and tradition. Social
representations play a large role in formation of the self because race is a category in
which individuals define themselves, and they understand that others define them through
similar lenses.
Omi and Winant conceive this process as Racial Formation, or the “process of
historically situated projects in which human bodies and structures are represented and
organized” (1994:56). A racial project is “. . . simultaneously an interpretation,
representation, or explanation of racial dynamics, and an effort to reorganize and
redistribute resources along particular racial lines” (1994:56). Racial projects also,
“connect what race means in a particular discursive practice and the ways in which both
social structures and everyday experiences are racially organized, based upon that
meaning” (1994:56). Racial formation projects occur at the macro and micro level.
At the institutional level, racial formation projects occur in the form of surveys
and demographic questions that appear on many forms, forcing citizens to select a race to
receive certain services (Grier et. al. 2014). Much of social life is structured in a racial
hierarchy across housing, economic, and social lines. With racial statistics, people are
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studied based on racial categories, and lived experiences are often segregated by race.
Many people of color are all too familiar with these structures as almost every aspect of
their life—health care, housing, income, etc.—is concerned with their racial identity. The
media contributes to macro understandings of race by using stereotypic images and
storylines (Figure D) (Davis and Grandy 1999). For the most part, portrayals of Native
people in the media are negative or stereotypical (Fryberg 2003). When citizens
encounter such images and information about race from the media without questioning
them, macro level racial projects are then reified, and then enacted at the micro level
(Figure E) (Grier et. al. 2014).

Figure D: “Real Indians”
Omi and Winant posit that “race is a matter of individuality, of the formation of
identity. The ways in which we understand ourselves and interact with others, the
structuring of our practical activity . . . these are all shaped by racial meanings and racial
awareness” (1994:66–67). Strictly speaking, not only do racial projects at the micro level
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Figure E: Bad vs. Good Racism
inform our understandings of ourselves, but the way we understand and interact with
others. As proclaimed by HoSang, LaBennett, and Pulido “Racial projects link structures
and representations within specific historical contexts; they perform the ideological labor
known as racialization—the extension or elaboration of racial meaning to particular
relationships, social practices, or groups” (2012:91). People’s understandings of race, the
self, and others within racial formation projects determine how they think about, and
interact with the racial other. When the information they possess conflicts with reality—
or when phenotype does not match racial stereotypes—the racial formation project is
disrupted. As noted by various scholars, people have three racial identities: the internal,
or how we think about ourselves; the expressed, how we behave or speak about
ourselves; and the observed, what others assume based on phenotype (e.g., Harris and
Sim 2002; Campbell and Troyer 2007). It is within these levels of identity that conflict
occurs within the racial formation project. When people do not match the perceived
stereotype of their audience, the racial formation project is interrupted at the observed
level. When combined with conflict at the internal and expressed level caused by social
(mis)representations that do not align with the ways people see themselves, a disruption
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occurs in racial formation projects. These conflicts are dealt with via biographical
identity work.
The Racial Formation Project as Biographical Identity Work: A Performance
Gubrium and colleagues define biographical identity work as a continuous
process of interpreting one’s life as it changes, or an attempt at making sense of one’s
experiences (Gubrium, Holstein, and Buckholdt 1994). Using this theory, Rambo-Ronai
and Cross (1998) developed the concepts of narrative resistance and discursive constraint.
Discursive constraint is experienced when others “threaten our opinion of ourselves by
suggesting negative categories to define ourselves by” (Rambo-Ronai 1994;
1997:125). For example, asking a Black person if they eat watermelon and chicken, or
what “‘hood” they live in. The speaker is attempting to constrain the discourse of the
Black person, by limiting the possibilities Black people have for housing or expression,
or erasing the Black person’s narrative by social constraint. As a response to discursive
constraint, narrative resistance exists as a means to undermine the authority from others
or institutions to dictate identity. Simi and Futrell (2009:90) note that, “People resist
constraints on identity and expression that flow from established social categories used to
label and subject individuals to others’ notions of who they are and should be” (Foucault
1979, 1980 in Simi and Futrell 2009:90). Narrative resistance allows people to resist
discursive constraint and forced racial formation projects at the level of identity, by
storying their lives in ways that combat constraints. Using the concepts of biographical
identity work developed by Rambo-Ronai and Cross, the author conceptualizes active
resistance, to combat other forms of constraint, outside of discourse. Active resistance
can be living one’s life contrary to identity or expressive constraints; using language to
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combat descriptive constraints; or using “neutralization techniques,” such as
“condemning the condemners” to resist those trying to demonize behavior (Sykes and
Matza 1957). Active resistance is putting resistance into action. As people participate in,
or resist racial formation projects, they are performing their identity to achieve a desired
outcome. Ervin Goffman termed the performance of the “self” as dramaturgy (Goffman
1959).
In his work on the “self” and identity, Goffman believed that identity was socially
constructed through various forms of negotiation. Goffman held that the pressure one
feels to maintain their identity, or the self, is rooted in social expectations and
obligations. He referred to this process as a “performance” by individuals known as
social “actors,” at the site of social interaction, or the “stage.” Goffman referred to this as
the dramaturgical perspective. Each interaction is governed by social-situational
contexts, as is the development of the self, with both often shifting. Said differently, each
performance is dependent upon time, place, and the given audience. Within dramaturgy,
the self is continuously changing based on perspective, or identity is negotiated, in the
same ways biographical identity work involves making sense of life. Within a given
racial formation project, people are mutually developing a racial self, and perform race
for a given audience.
CH 4: METHODS AND PROCEDURES
This section describes the methods and procedures used in this study. It begins
with a brief story regarding the sampling techniques chosen for the study and some of the
difficulties in deciding how to recruit participants. Next, readers are acquainted with the
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recruitment and interview procedures used. Finally, the demographics of the sample are
covered, as well as the analytical procedures.
Planning and Learning
Not everything went smoothly from the start of this project. In designing this
research, the researcher recalled several conversations with Natives, as well as nonNatives of other minority racial classifications. There seemed to be a consensus. When
discussing with a colleague about being a minority in white spaces such as academia, the
colleague mentioned how white speakers often try to assume a form of minority status to
“relate” to their marginalized listener. This could mean claiming low socioeconomic
standing; speaking about the difficulties of being a white Muslim; or being a (white)
woman; but generally meant claiming ancestry of a person of color. It was reminiscent of
conversations with various people about Native ancestry. Growing up around Native
people, several would complain about other racial groups claiming to be Cherokee, or
having some other form of Native ancestry, only to “relate” in conversation, while not
actually possessing the heritage or identity. When deciding the proper recruitment
methods for this study, the researcher decided to limit participation to those who identify
as Native, and could provide either tribal identification, or another form of DNA testing
such as Ancestry.com results. This proved to be a flawed method.
Upon distributing the initial flyers (Appendices D and E) using a Native
American Facebook group in a Midwestern state, several citizens were disturbed and
bothered by such a request. Many commented that such “proof” did not really exist. As
the conversations highlighted, there were some people who were enrolled in tribes that
somehow “slipped in,” but did not actually have Native heritage. One commenter said,
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“Show me yours, and I’ll show you mine,” regarding the request for tribal identification.
Another asked for commentary from an academic involved in American Indian studies.
The professor said that such language was not only offensive and not versed in
knowledge of American Indian research, but unethical. After an intimate conversation
with a Native activist, Seeker, and the academic, Dr. Black, about the discourse around
such language and such a request, the researcher discussed removing the limitations with
the faculty advisors of this project, and decided to do so.
The Sample and Recruitment
In order to gain a better understanding to how racial formation projects influence
the identity of Native people, the researcher utilized a convenience sample of (n=16) life
narratives collected via in-depth, semi-structured interviews with consenting adults.
Some of the respondents indeed possess tribal membership, while others strongly identify
with their heritage, and are most likely seeking tribal enrollment. Interviews occurred on
a one-on-one basis, either over the phone or in-person. Phone interviews (n=8) occurred
at the convenience of both parties. In-person interviews (n=8) occurred at a safe location
of the respondent’s choosing.
Respondents were recruited using convenience methods within non-probabilistic
sampling strategies. Because the study sought the voice of a specific group, random
sampling would have been ineffective. Flyers (Appendices D and E) advertised this study
and were distributed using the researcher’s personal Facebook page, in several Native
Facebook groups, with contacts involved in Native organizations, and around the
University of Memphis. Half of the study’s participants were acquired using snowball
sampling, and put in contact with the researcher using a Facebook messenger group
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created by one of the participants, Seeker. Members of the group chat contacted the
researcher if they were interested in participating. As a recruitment tool, Facebook has
been found to be both helpful in reaching people of various groups, and problematic
when the researcher’s persona is visible (Sikkens, van San, Sieckelinck, Boeije, and de
Winter (2017). Sikkens et. al. found that possible respondents were cautious to be
involved in research that may put them at risk (e.g., social, political, criminal, or
otherwise) because research may be conducted by government agencies or law
enforcement. However, Sikkens and colleagues, in agreement with previous research on
the use of social media (Masson, Balfe, Hackett, and Phillips 2013; Barratt et. al. 2015)
found that social media makes for an excellent recruitment tool for accessing hard-toreach populations. The final sample was compiled of consenting adults that identify as
Native American from various Tribal regions who were willing to participate in research
involving their identity and NACI.
Interview Procedures
During a period of 6 months in 2017, the researcher conducted 16 interviews. The
mean interview time was 71 minutes, with a range consisting of 41 and 192 minutes. Inperson interviews occurred with the participant’s comfort, safety, and confidentiality in
mind. Most occurred in the home of the respondent, with two occurring at a trusted
relative’s house, and one in a coffee shop during slow customer hours. Phone interviews
were conducted within a locked room within the University of Memphis, to ensure
privacy. The researcher gained consent from respondents to participate in the study
(Appendix A). The interview was guided by a preset number of questions that were used
to loosely guide the discussion (Appendix B). The hope was that respondents would
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discuss their identity and the problem with NACI without being prompted. This guide
included images of NACI: a logo of The Indian of the MLB Cleveland Indians, circa
1946-1950; a logo of Chief Wahoo of the MLB Cleveland Indians, circa 1952-present; an
image of the mascot of The University of Illinois Fighting Illini, Chief Illiniwek; an
image of the mascot of Florida State University Seminoles, Chief Osceola; an image
taken form a scene in Disney film Pocahontas (1995); an image taken form a scene in
Disney film Peter Pan (1953); an image taken form a scene in Columbia Pictures film
Sausage Party (2016); and a photo of an untitled statue by Peter Toth (1975) in Lansing,
MI. Each image was followed by a set of questions used to determine how the use of
NACI relate to identity. After the conclusion of the interview discussion, the participant
filled out a short demographic survey (Appendix C). Interviews for each respondent were
digitally recorded, and then transcriptions were created for each interview under a given
pseudonym.
Demographics
The demographic questionnaire captured important descriptive characteristics
about respondents (Table 1). Respondents represented 12 different tribes or nations. The
mean age of the sample was 43.19 years (range = 23-60 years). Nine of the respondents
were female (56.25%), six of the respondents were male (37.5%), and one respondent
who identified as gendered queer (6.25%). The median annual household income for the
sample was $44,000. The distribution of respondents in the sample included four
respondents (25%) with a household income of under $14,999, two respondents (12.5%)
with a household income of $20,000-$29,999, one respondent (6.25%) with a household
income of $30,000-$39,999, two respondents (12.5%) with a household income of
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$40,000-$49,999, three respondents (18.75%) with a household income of $50,000$74,999, and three respondents (18.75%) with a household income of $75,000 or above.
The average family size was 2.69, with several respondents reporting as single, and
others with family sizes of 3 or 5.
Table 1: List of Interview Participants
Pseudonym
Red
One Hundred
Munsaa
Teddy Bear
Jabadiish
John
Andy

Tribal Affiliation
Red Band of Chiricahua
Apache, Bear Claw Clan
Red Band of Chiricahua
Apache, Bear Claw Clan
Little Traverse Bay Band of
Odawa Indians
Little River Band of Odawa
Indians
Three Fires
Northern Arapaho, Eagle
Clan
Saginaw Chippewa, Eagle
Clan

Gender Age

Level of Education

Female

Early 30s

Some College

Female

Early 50s

Some College

Female

Late 50s

Some College

Male

Late 50s

Some College

Male

Late 50s

Some College

Male

Early 40s

Bachelor’s Degree

Female

Early 40s

Some College

Uncle

Lakota Sioux

Male

Early 50s

Some College

Wind Walker

Grand Traverse Bay Band of
Odawa Chippewa, Bear Clan

Male

Late 40s

Associates Degree

Red Tailed Hawk Lakota Sioux

Male

Early 30s

Some College

Daisy

Female

Mid 30s

Bachelor’s Degree

Female

Mid 40s

Post Graduate Studies

Female

Early 60s

Associates Degree

Holly
Ruby

Me-Wuk
Little Traverse Bay Band of
Odawa Chippewa
Pokagon Band of
Potawatomi Indians

L

Pipil

Queer

Early 20s

Bachelor’s Degree

Agnese

Spokane Tribe of Indians

Female

Early 30s

Post Graduate Studies

Seeker

Saginaw Band of Ojibwe

Female

Early 30s

Post Graduate Studies
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Analytical Procedures
Interviews were rigorously coded using QSR Nvivo 11.4.2 software for
interpreting qualitative data. During the coding process, any identifying information
mentioned by the respondent was recoded using the pseudonym the respondent and
researcher came up with at the conclusion of the interview to protect the respondent’s
anonymity and confidentiality. Specific places were also redacted with some exceptions,
such as certain states and tribes when the relevance was needed and posed no threat to the
respondent’s identity. Transcripts were coded using a grounded open-coding process,
while noting recurring themes (Glaser and Strauss 1967; Weiss 1994). Further coding
was necessary to integrate similar excerpts from respondents to focus attention on the
most relevant themes that emerged from the study. This enabled the researcher to focus
analysis on the ways respondents engage in racial formation projects, while highlighting
the ways their rhetoric simultaneously resist the racial formation projects forced upon
them by limited media representations and stereotypes, and shed light on their discourse
about NACI.
CH 5: RESULTS
Upon analyzing conversations with respondents, it became clear that being Native
was a major part of their identity. Many of the interviews began with participants
negotiating their position within their Native community or the Native diaspora. The
Native diaspora, like the diaspora of other marginalized racial groups, represents the
migration or scattering of a people away from their established or ancestral
homeland. The respondents were familiar with the topic (NACI) to be discussed, and
would often frame discussing their life and identity around NACI or stereotypes that
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plague the Native American diaspora. Upon entering respondents’ homes, and beginning
the interaction, participants visibly took on the role of “the interviewee.” More
importantly, respondents spoke in ways that made being Native the core of their “self.”
Most times, participants behaved in ways, and communicated their identity in a
performative manner (Goffman 1959), serving as the representative for their people.
Although the “stage” was their home, and their identities were multifaceted, respondents
performed Nativeness in a way to distinguish their reality from NACI. As participants
discussed their Nativeness, it became clear that they were participating in and resisting
racial formation projects.
According to Meissner and Whyte (Forthcoming 2017), Indigeneity, or
Nativeness “refers to a person’s claims to be or a person’s acceptance by others as a
member or descendent of one or more Indigenous peoples or communities as among the
racial, social, cultural, or political groups to which someone belongs; Indigenous identity
also refers to a person’s status or responsibilities, self-perceived or delegated by others,
as a member or descendent of one or more Indigenous peoples or communities” (2017:1)
For those who identify as Native, being able to self-identify with multiple levels of
identity (i.e., Native, Tribal, Ancestral) make Nativeness ideal for dealing with the
trauma associated with their history. This fluidity is represented in the ways that Native
people differentiate themselves by region or housing (Urban vs. Reservation), family or
heritage, Tribe and/or Nation, and a shared common history amongst all Native peoples.
This is conflicted by the fact that while Native people see this identity as much more fluid
than race, they are forced to use limiting terms within European language, which are
designated by the Government and reminiscent of colonialism (Meissner and Whyte,
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Forthcoming 2017). Although Native people have their own sense of what being Native
is to them, they have conflict when dealing with what people assume about their identity,
or what is stereotyped in the media. To deal with this conflict, the participants of this
study used narrative and active resistance to combat discursive and other forms of
constraint.
NACI Visibility, Physical Erasure, and the Macro Racial Formation Project
NACI form a very general, hyper-visible version of how Native people look and
live. American Indians are concerned by the fact that media portrayals or NACI construct
their lives in a way that is uncommon to them. In other words, the ways that NACI
creators construct physical and other attributes of Native people are not consistent with
how American Indians view their own identities. Using a content analysis, Fryberg
(2003) noted the lack of positive representation Native people have across a broad subset
of media, with most being stereotypical, or negative. Participants recalled their feelings
with dealing with macro-level racial formation projects, or the ways that NACI constrain
their identity. This experience was dictated by various forms of erasure. The first came
from forms of physical erasing. NACI creators constrain American Indian physical
appearance by creating few generalized versions of Native phenotype, and the ways
Native people dress. While some respondents spoke generally about the physical
appearance NACI limit Native people to, other respondents spoke about specific physical
stereotypes that NACI portray: high or prominent cheekbones (n=5), large noses (n=5),
slanted/pointy or deep/sunken eyes (n=8), and red or dark skin (n=7). Similarly, some
participants spoke largely about the attired appearance widespread by NACI, with others
specifically discussing: Buckskin clothes (n=9), the War Bonnet or headdress (n=11),
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headbands (n=5), and beadwork (n=5).

Figure G Chief Wahoo

Figure F “The Indian”

Distorted faces. Several respondents commented on the way NACI limit Native
physical appearance. At times, the physique may include the entire body, and attire. At
others, as noted by Daisy, a well-spoken member of the Californian Me-Wuk, several
NAMs and NACI portray a “floating head,” that possess many common themes such as
big noses and cheekbones. Of the images shown to respondents, the Cleveland Indian
mascot (1946-1950) (Figure F), Chief Wahoo (Figure G), Big Chief from Peter Pan, and
the wooden sculpture by Peter Toth (Appendix B) specifically elicited comments about
how NACI construct stereotyped Native phenotype. Agnese, a law student at Land Grant
State University, pointed out that, “They all have like similar things, where they give
them big noses, and [creators] distort their faces, so they look more animalistic than
human.” The pervasiveness of NACI, and the use of a generalized phenotype give the
idea that there is one look Natives have:
It's basically a caricature of a Native person. The over-exaggerated nose.
And grinning teeth. And kind of the stereotype—what we'll call like a
Plains Indian—which I guess everybody kind of just applies to everybody.
–Agnese
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Respondents were quick to point out the features that they saw stereotyped most often.
When shown the images of the Cleveland Indian and Chief Wahoo, Andy spoke of the
way that NACI construct Native facial features—mocking her identity—while making
their creator money:
That’s their portrayal and they made a lot of money off of basically me or
what they perceive as me. And just the whole caricature of the big nose,
the cheekbones, making him look crazy and wild. –Andy
Andy, who serves as a member of the Tribal Council because of her Chieftain lineage,
was saddened that NACI stereotype physical features through caricature. At the same
time, she noticed how creators connect physical appearance to behavior, such as the
“mischievous grin” of the Cleveland Indian mascots. Andy describes the ways that
macro-level racial formation projects are not only problematic because they are used to
create (false) meaning, constraining Native phenotype, but exist for profit making. As a
Tribal member, Andy is also involved in the Tribe’s casino. She states how with large
scale profit making in American Indian communities—who may have a casino, or land
with oil—the profits are shared by all members. This is not the case when hegemonicforces make profit from their stereotypical creations, while excluding Native Americans
from the creative process (Lobo et. al. 2009). Other interviewees also responded
negatively when shown other images. After looking at the image of Peter Toth’s untitled
sculpted-statue (Appendix B), Red Tail Hawk, a NACI opponent—and someone who
does not match the stereotypical phenotype presented in NACI— angrily noted the
prominence and similarity within NACI:
[Viewing the statue] The guy seems to have talent with working with
wood. So, I don't understand why he – it reinforces stereotypes. Do all
Natives have big noses? No. Do all Natives have huge cheekbones? No. I
mean it reinforces all the stereotypes. Therefore, making it racist. Making
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it – it's not something I would have even allowed the – in wherever it is. –
Red Tail Hawk
By reinforcing physical stereotypes of Natives, NACI are racist (Merskin 2014),
and their creators erase the possibility that Natives may look much different than media
portrayals (Campbell and Troyer 2007). While viewing the images of the Cleveland
Major League Baseball team mascot “The Indian” (1946-1950), Chief Wahoo, and Chief
Osceola, respondents noted the stereotype that all American Indians must have dark skin.
This occurs amongst varying extremes, with cartoon characters and mascots being
colored red, and others such as actors or dressed-up-citizens darkening their skin. Daisy,
Agnese, and Seeker, who were interviewed in some of the last sessions, were the only
respondents to note that Chief Osceola is adorned with “brown face.” “Look at his
hands,” Daisy noted, “They are white!” By constructing NACI with large cheekbones and
noses, as well as dark skin, NACI creators make generalities about how Natives must
look. This is an issue for Red, a mother, artist, and full-time healthcare worker, who also
runs her own family business. She becomes distraught when thinking of the dialogues she
must have with her Native-identifying son, who like Red Tail Hawk, is racially mixed,
racially ambiguous (Grier et. al. 2014), with fair-skin and eyes. Red reflects, “He asks
me, ‘Mommy, why does it [NACI] look like that if it is Indian? I don’t look like that.’
And it breaks my heart for him, because he loves his culture and people!” Based on the
oversimplified appearance NACI and NAMs represent, and while viewing the images of
Chief Illiniwek and Chief Osceola, Red stated:
They make us seem like a joke, like we're not real humans. Like it's wrong
for people to be in blackface, but that white man can stand in front of all
those people and represent our people and culture, "respectfully," not
really. It's wrong. It's completely wrong. –Red
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Red, in agreement with Merskins (2014) and common discourse, were there such a
character parading around in “blackface,” the issue would not persist. When thinking
about the images he had seen during the interview, Wind Walker condemned the
oversimplified appearance NACI display as perpetuating physical stereotypes. Because
NACI are commonly what people base their assumptions of American Indian phenotype
on (Omi and Winant 1994; Hughey 2009; Grier et. al. 2014), living Natives are often
misclassified by others (Campbell and Troyer 2007), and remain realistically invisible
(Weaver 2001; Pewewardy 2004).
Wind Walker, was adopted by a white family as a child, and started to learn about
his heritage in early adulthood after he sought out membership within his tribe. He now
works as an American Indian advocate. This allows him to meet and speak to American
Indians from many different backgrounds. Wind Walker believes that although NACI
portray one way to look Native, he does not fit within that depiction:
The feather – the headband. The little braid on the back. Big nose, the high
cheekbones. The dark skin. All of it. It’s so stereotypical. I know Natives
nowadays that are blond-haired, blue-eyed. All different shades of color. If
you were to see me walking down the street, never in a million years
would you guess I’m Native American. If you were to see me walking
down the street, and if you know my name, you’d say, “Oh, that’s an
Italian biker.” –Wind Walker
NACI portrayals constrain Native American phenotype by constructing a commonly
assumed prototype for how Natives look. To resist the racial formation project imposed
upon their physical appearance by NACI, respondents used narrative resistance (RamboRonai and Cross 1998) to describe the ways that Natives really appear. Munsaa, an elder,
and member of the Little Traverse Bay Band of Odawa Indians, proclaimed that her
ancestry comes from woodland “Indians” who have lighter skin because they are not in
the sun. However, she also acknowledges that there is a variation amongst Native people.
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This is what she teaches Native American children while serving as a youth advocate and
camp counselor:
At Native American camp I used to take the kids and I had to hold up
Indian corn. “Do you know why I’m holding this up? Because you all
have something in common with this.” They go, “What?” I said, “They
call this Indian corn. See the different colors of corn [kernels] in here?”
“Yeah.” “Turn around and look at your partner, your Native other
students.” I said, “Is their skin tone the same as yours? Yet they are still
Native, just like you!” –Munsaa
NACI trouble interviewees because they constrain Native identity in many ways. While
NACI stereotype the ways that Native physical features appear, they also limit behavior
and attire. One Hundred, an elder who was transplanted in a Midwestern state during the
removal of Native children at the middle of the Twentieth Century, shared in the pain of
such mockery. She pointed out the red band worn by Cleveland’s “The Indian” was
misappropriated: “That band was worn by my people. That is particular to us. And we
don’t look like that!” NACI creators make generalizations about Native phenotype,
causing participants to have negative emotional responses (Fryberg 2003). This is also
the case for the attire and lifestyle behavior perpetuated by NACI.
Behavior and deer hides. Several stereotypes that respondents encounter deal with
their behavior; or their lifestyle, apparel, and experience. NACI portray Natives that wear
deer-hide or buckskin clothing, adorned with a headdress, and living in animal-hide
teepees. This is the prototype associated with the Plains Indian trope (Eskin 1989;
Johnson and Eck 1996; Strutin 1999; Aquila 2015). Although historically, Native people
lived in different types of domiciles, and dressed appropriate to their climate, activity, or
the season, NACI portray one lifestyle for American Indians. John, a husband, father,
upper middleclass entrepreneur, and spiritual leader, spoke about how Natives are put
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into a box regarding lifestyle choices:
To me, it's pretty normal from the white perspective. Of course, you've got
the teepees. They're always showing teepees. They always show the
buckskin. They have a dress. They've got a headdress. And it's a pretty
typical stereotype of Natives in general because this [Chief Illiniwek] is a
Plains Indian tribe. But they label that for all the Natives, when that's the –
the Indians out here [Midwest and Northeast] live in wigwams. The
Indians on the East Coast live in long houses. The ones out there, in
Seattle, live in long houses. Other ones, down there [Southwest], live in
adobes. They have all these different huts and stuff they lived in, not just
teepees. But that's what they portray is just that one. –John
One way for John to resist the constraints placed on Native peoples’ attire and choice of
domicile is to discuss the variations that exist. Like John, Munsaa, Andy, and One
Hundred spoke about how Native people are always different based on their lineage, or
lived experience (Gubrium et. al. 1994). Daisy agreed that Natives are depicted as onetype, while also remarking that representations are “stuck in the past” (Johnson and Eck
1996; Weaver 2001; Merskin 2014).
Daisy went into depth about how Native people are not represented as mainstream
normal. NACI lock Natives in the past, where they only hunt, fight, and “hoot and
holler.” She pointed out that, “It’s not like there’s the Native guy on the sitcom that, you
know, works for Fed Ex. Or the Native receptionist.” On the generalized stereotypes
about Native women, Daisy pointed out the over sexualization of characters like Disney’s
Pocahontas and Tiger Lily (Peter Pan), and how they appear in buckskin dresses, often
showing a lot of skin. When viewing the image of the scene from Peter Pan, and the
scene from Pocahontas she stated:
I think it's one of the stereotypes, again and again and again and again.
There doesn't seem to be any diversity in how we're presented outside of
basically this [sexualized]. I mean, look at even the young woman [Tiger
Lily] that's next to the guy in the middle [the Chief]. If you look at her and
Pocahontas, they're the same archetype. So, where's the...? Show where
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there's a nerdy, Native computer programmer who does normal things. We
always gotta have this buckskin dress situation. –Daisy
According to Omi and Winant (1994), racial formation projects provide information
about race to in-group and out-group members. Daisy’s frustration represents the ingroup understanding of race being misrepresented (Bobo and Hutchings 1996). Similarly,
other respondents were faced with constraints when interacting with members of the outgroup, or non-Natives.
More deer hides and stereotypes: micro-level projects. Often, Interviewees
expressed how NACI constrain their identity. Participants also articulated the ways that
the people they interacted with used stereotypes to make oversimplifications about their
behavior. Essentially, non-Natives use the information they gain from NACI or macrolevel racial formation projects, as racial common sense when dealing with actual Natives
in micro-level racial formation projects (Omi and Winant 1994; Grier et. al. 2014). Like
Daisy, John is confused that American Indians are not viewed with a modern eye.
Recanting experiences from his younger days, John affirms:
Even today with teepees. I was in school and people asked me if we lived
in teepees. 2002. Now, how far removed is that from reality? I mean,
when you talk about being ignorant, that's just crazy. How can you relate
to somebody, how can you move forward, when you're always thinking of
their past? That's like saying, "Hey, you're a Black person. Do you still
have to walk around in chains? Do you guys still live on a plantation?" I
mean, that's hundreds of years ago. –John
Not only did respondents report their dislike of such stereotypical imagery, they
spoke about the ways the pervasive stereotypes influence social interaction. Many of the
study’s respondents spoke about being uncomfortable with racial formation projects
when having interactions with others, specifically white people. Wind Walker, recalled a
conversation with his adopted white mother about finding out what his heritage was;
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Grand Traverse Bay Band of Odawa Chippewa, Bear Clan. His adoptive mother said,
“what’s the difference? Aren’t they (Native people) all the same?” Likewise, Red spoke
about dealing with misclassifications and stereotypes her entire life. If she was not being
misclassified as LatinX, people would force stereotypes on her racial identity. When
talking about the times people realize she is Native, or she informs them:
There's a lot of stereotypes and prejudiced beliefs, like if I walk into a
room and they're like, oh, you're Native American? Oh, you get money
from the government, don't you? Oh, she's cool, she smokes weed, she's
Indian. No, I don't smoke weed. Oh, she's probably just drunk. I'm not
drunk; I don't drink. Well, not every day. Occasionally [Laughs]. –Red
Here, Red’s statements represent discursive constraint and narrative resistance (RamboRonai 1994; 1997; Rambo-Ronai and Cross 1998). Although the common-simplified
discourse is that Natives are drunks, Red resists this by stating that although it may be
true that she drinks alcohol, she does not suffer from alcoholism. Many of the participants
discussed dealing with the preconceived notions that others had for them when
discovering that they were Native. Upon disclosing their racial background, participants
described being immediately stereotyped by observers. The stereotypes participants
declared to experience were frequently about their physical appearance. Correspondingly,
other typecasts were about their behavior, such as the activities they participate in, or the
structures they live in. Respondents also commented on the ways that NACI influence the
perception that Natives lack language and intelligence.
Language; they think we’re stupid. Participants often recalled how Nativeness is
connected to a deficiency of the English language. Similarly, a lack of English essentially
means a lack of intelligence. Red recounted this as her experience:
But there's a lot of bad stereotypes. And then with being Native, people
just think you're stupid. They talk down to you like you're an idiot, like
you don't understand English. –Red
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Munsaa noted that this stereotype about intelligence and language is caused by NACI.
She recalled a time when being questioned by a white man in a grocery store:
So, some days you think about their different takes on Indian and so a lot
of it has been misconstrued. One guy goes to me “How can you be
native?” And I said, “Why?” He goes, “Native women don’t talk.” And I
looked at him and I says, “How do you get that?” And he says, “Well,
don’t you see them in all the movies and everything? All they do is they’re
really quiet and they never say anything and they let the man do
[everything] – even when they’re having sex they don’t say anything. All
they do is let the man do whatever they want.” And I’m like – I just have
to [leave it alone or explain]. -Munsaa
The ideas created by NACI are so prevalent, the images and stereotypes are what most
citizens use to inform their understandings of American Indian race. Holly chimed in on
the confusion that NACI can have on citizens, and the way that such usage limits
people’s perception of Native life-possibilities:
Oh, I think historically Hollywood has portrayed Native people as being
dumb and savage and one-word type people. A good documentary, if you
haven't seen it, is The Reel Indian—or “The Reel Injun.” It's R-E-E-L. That
kind of gives you a historical look back on Hollywood's portrayal of
Native People. So, when [NACI are] all general society, everyone who's
not Native, and maybe those urban Natives [has to refer to]. I mean I grew
up with Tonto and the Lone Ranger. Well, Tonto means "stupid" in
Spanish. So, I grew up with Tonto being the only Indian I saw being on
the movies. –Holly
Because media representations do not match the way Native people see their identity, and
they are often in conflict due to being stereotyped, they are regularly dealing with this
struggle in micro-level racial formation projects. Munsaa’s experience with the man, and
Red’s experience with people are examples of someone using their Macro-level
understanding of race, or what they gained from the media, to interpret a stereotypical
view of Native people. In many cases, respondents reported being misclassified by others
as a race other than their own (Campbell and Troyer 2007). Equally, interviewees
discussed the ways that people at the individual level (micro-level) used stereotypes
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learned at the macro-level, or from NACI, to misjudge them. Frequently, respondents
were misclassified either because they are racially ambiguous (Grier et. al. 2014), or
because Natives are generally invisible or unknown (Weaver 2001; Pewewardy 2004).
Most stated that observers assumed that respondents were of LatinX decent, with only
one respondent, L, making any claim to this ancestry. Participants with some form of
European ancestry were at times misclassified as white, depending on their phenotypic
features. Interviewees were not only disturbed because they were not recognized
phenotypically, but because their behavior was also stereotyped. Moreover, participants
were dismayed that the common appearances and behaviors used to stereotype them,
simultaneously misused their culture, and cultural artifacts. This misuse of Native
identity leave actual Natives invisible, erasing their true existence, and the meaning of
their culture.
Misused Culture as Racial Formation Projects: Cultural Erasure
The participants of this study referred to the sacred objects misused within NACI:
eagle feathers (n=10) and war bonnets or headdresses (n=5). Motionless NACI like
paintings, old photos, and NAM logos allow non-Natives to make assumptions about
Native appearance, and minimally, assumptions about their behavior. This is in stark
contrast to the ways moving pictures such as film and cartoon, as well as live-costumed
NAMs are able to give false meaning to stereotypes through performance. Agnese spoke
of the differences between still NACI, and mascots that are live action:
I would say it's more offensive in that they take it – when they have actual
mascots, and they're using sacred objects. Non-Natives are using sacred
objects for performance purposes. I guess it's more upsetting. Because a
lot of these items they don't know the significance of, or care what it
means, like actual Native people. –Agnese
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Others pointed out the issues with the use of NACI who are shown improperly using
ceremony (dancing, chanting, etc.) with sacred objects and are represented by living
peoples. Uncle, like One Hundred, was disconnected from his roots by Indian child
removal. In adulthood, he has been able to go on a spiritual journey that has allowed him
to (re)connect with his heritage and culture. After learning much from elders, he too is
upset by the use of sacred objects such as the peace pipe by NACI. While viewing the
image of scene from Peter Pan, he states:
So, I come from the old ways where that sacred pipe is reverent. We have
a word for that, Wahkan. That means sacred. To give you an idea of what
that means, to compare the sacred pipe to something would be hard to do,
but if I did, it would be like comparing it to the Cross. It's that sacred to
the people. So, showing it illustrated in cartoons, it can cause some
animosity or problems or negativity. It's like comparing it to Jesus. And
saying we use it to smoke weed, NO! Now, how would someone feel if
you say—go to church and say—well Jesus smoked weed in church, I
mean, is that funny? To me, it's disrespectful. So that's one area where I'm
a little sensitive about, but I always deal with it in the most appropriate
way; to give a teaching. –Uncle
Viewing the misuse of sacred objects that he has an emotional connection to elicits
negative sentiments for Uncle (Fryberg 2003). Uncle understands that the use by NACI
are ill-purposed. Additional respondents also evoked negative emotional responses when
regarding the ways NACI misuse sacred objects. Once more, Andy was especially upset
that NACI creators make a profit over mocking her identity. According to Andy, the sight
of Chief Illinwek is:
Just insulting. You have a non-Indian, here pretty much telling a story of
what, of a Native American is. Not knowing the sacredness of probably
every piece of that. That war paint has a meaning for Natives; the
headdress, the chest plate, the belt, the back, the whole regalia with the
beadwork. That’s somebody’s story and they’re ripping it off to make for
one thing for profit, and another, for their own self-satisfaction; to make
them laugh. And they’re making them look like – I don’t know. To me it’s
the whole like stereotypical chief. –Andy
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John practices traditional Native spiritual teachings, and teaches them to others. He
shared Andy’s thoughts about how the use of sacred objects by live action NACI is
wrong:
Yeah, it makes me upset. It makes me angry because I know what it takes
to earn one of those feathers. And the paint itself. The paint is probably the
most important one out of this whole thing because the paint, the war paint
people talk about, that's even harder to get than the feathers. Because you
know where to get the feathers, right? I mean, eagle feathers. You know
where to get the eagle feathers. Everyone pretty much figures this one out.
From the eagle. But where would you get the paint? That's the other thing.
–John
Here, John resists the macro-level racial formation project by presenting his micro-level
understanding of cultural objects. His use of biographical identity work (Gubrium et. al.
1994) allows him to resist the mainstream macro-level project created by mainstream
society, by presenting the understanding of these objects amongst Natives. Earlier in her
interview when shown the images of the Cleveland Indian and Chief Wahoo, Andy
stated:
Especially the feather is insulting. They don’t know what the sacredness of
the feather, even the headbands. They tell a story.... it makes me laugh
because it’s somebody’s interpretation of what they think we are. We’re
human! A human doesn’t look like that! There’d be something seriously
wrong if somebody did. –Andy
When actors in film, cartoon, or those dressed as NAMs perform their version of
Native rituals, and adorn themselves with sacred objects such as Eagle feathers, the false
meanings created produce difficulties for Native identity. When actual Natives participate
in ritual, they are developing a part of their “self” (Goffman 1959). While Natives may be
performing their culture, they are at the same time performing their dramaturgical “self,”
because the rituals and culture are a part or their identity. Respondents assert that NACI
creators, and those that view the cultural objects used by NACI do not know the work
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that goes into earning certain objects, putting regalia together, or the meaning behind the
objects. While viewing the image of Chief Illiniwek, Wind Walker recalled an experience
where he was particularly offended and saddened when viewing a video during a guest
panel visit:
My activist friend Maria Jefferson asked me to come down to Western
University and speak in regards to the mascot issue. She’s showing them a
video of this clown [Chief Illiniwek] at a basketball game. Hooting and
hollering, and “acting” like an Indian. All I thought about was me in my
traditional regalia that I’ve spent years, and hours, and blood, sweat, and
tears to get together—into sewing that stuff together, and to make that. It’s
not something that’s mass-produced. Now, the headdress on him, those are
nothing but goose feathers. The headdress is nothing.
To expand upon his point, Wind Walker compares his reality to the portrayal of Chief
Illinwek:
I asked Maria to juxtapose the video with an image of me in my regalia. I
talked to those people in that class. And I said, “You know, that guy is
some white guy out there, acting like a fool, and making fun of us.” I said,
“The problem with the image that he’s portraying, he’s telling all these
people who don’t know anything about Native Americans – he’s telling
them, ‘This is what Native Americans are.’ They jump around, they hoot
and they holler, and they act like a fool.” I was so appalled. –Wind Walker
Many of the respondents regarded NACI and NAMs in this way. Once again, respondents
felt that this was not an accurate portrayal of Natives, and misinformed audiences about
race (Omi and Winant 1994). Not only do such portrayals misuse sacred objects, but they
limit American Indians to one prototype. Holly shared her personal feelings when shown
the image of Peter Toth’s statue with the inscription “Indian Monument Sculpted by Peter
Toth: A Gift to The People as A Memorial of The Noble Indian.” It was the wording that
bothered Holly the most:
I think the term "noble Indian" is highly—it stereotypes us; it doesn't put
us in reality. Like it's like the stereotype that all Natives are connected to
the spirits through a rock or through a crystal. I'm constantly getting asked
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questions about our experiences with the supernatural and it's like, "I don't
fucking know." –Holly
Tropes like the “noble savage,” mascot nicknames like “Red Skins” and
“Savages,” and the repeated use of symbols and sacred objects such as Eagle feathers,
war bonnets, and war paint force Native people to participate in a racial formation project
that limits their existence within what Strong (2004) referred to as the “mascot slot.”
Within the mascot slot, Natives exists within a lens of cultural citizenship that limits them
to the realm of stereotypes, and stereotypical names like ““Redskins,” “Braves,”
“Warriors,” and “Chiefs”” (Strong 2004:80). Between reality and the mascot slot, Native
people are stuck negotiating their reality and what others perceive, while trying to make
meaning of their identity and way of life, because they know the meaning behind sacred
objects, and how they view their culture (Omi and Winant 1994).
Several respondents used narrative and active resistance by making comparisons
to other human-like mascots. Respondents discussed how using the “Spartans,”
“Vikings,” or “Trojans” is different because those civilizations or people are no longer
present today, as American Indians are. Mascots that represent civilizations such as the
Spartans, Vikings, or Trojans do no limit people to the mascot slot or a caricature
formation project. Many noted how these types of mascots are highly regarded, and the
images are positive; strong, brave, and enduring. However, when it comes to NAMs,
caricatures are used. Teddy Bear made a comparison of Native mascots to the Notre
Dame Fighting Irish. Teddy Bear stated, “The Irish people have not protested this use.
They sanctioned it. If they were against it, I would support them.” Here, Teddy Bear is
resisting NACI by comparing the use to other racialized groups, noting that it should be
up to those being portrayed whether the use should continue.
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By stereotyping the way Native Americans look phenotypically, the type of
clothing they wear, the types of homes they live in, their use of language, and their
behavior, NACI creators limit American Indian existence to the mascot slot. Comparably,
NACI also erase the true meaning of sacred objects and ceremony by misrepresenting
Native American culture. Although NACI are hyper-visible, actual Natives and Native
culture remain hyper-invisible. Respondents of this study feel their existence is erased by
the pervasiveness of NACI, rendering actual Native Americans invisible.
Erasure Solidifies Invisibility
Native Americans are unrecognizable by most people (Campbell and Troyer
2007), and often nameless because they are not referred to (Weaver 2001), leaving them
broadly invisible (Pewewardy 2004). Firstly, Natives, or those who claim some portion of
Native heritage, are undetectable since they represent a small percentage of the US
population (US Census Bureau 2010). Secondly, NACI render American Indians
invisible and nameless, owing to their lack of governance to challenge the degrading
stereotypes perpetuated in the false impressions of stereotypes (Davis and Rau 2001).
This combination of NACI hypervisibility, the discourse used to story the characters in
NACI fiction, and the invisibility of living Natives, erases the existence of Native history
and modern American Indians. Numerous respondents spoke about the ways in which
they feel Natives are invisible to the rest of society. Much of this invisibility is due to
actual Natives being erased by stereotypes.
For respondents, NACI limit Nativeness to stereotypical images, actions, and
names, and concurrently misuse or misrepresent sacred aspects of their cultures. These
racial formation projects become “common sense” for people when thinking about Native
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persons (Omi and Winant 1994:106). Respondents spoke about the repercussions of using
NACI to represent Native people as erasure. Red Tail Hawk noted this during his
interview:
We're not referred to hardly at all, if ever. You know what I mean? So
when we do get referred to or brought up in a movie, or whatever, it's like
we can't afford negative reinforcement or negative stereotype. We can't
afford that. Because we're thought of as relics. We're thought of as people
of the past, and we don't exist anymore; don't have a voice. But this
[image of Firewater from Sausage Party]– it's meant to be funny. But it's
not funny. Because once again it reinforces stereotypes. –Red Tail Hawk
By using negative stereotypes anytime Natives are represented, Red Tail Hawk notes that
stereotypes are reinforced, whereas actual Native Americans are overshadowed. By
limiting Natives in this way, their existence is restricted to the mascot slot (Strong 2004),
erasing the way they really are. Red can recall several instances where people have
placed Native people in the mascot slot. Red recalls these prejudices being related to
Strong’s (2004) realm of cultural citizenship in the mascot slot when viewing the image
of the scene from Peter Pan:
I don't remember where I was, but a little kid said, oh, you're an Indian,
why aren't you in “Indian World?” Like people assume that we don't exist.
Like that we're gone. Nobody knows who we are and nobody cares. That
movie [Peter Pan] is part of the reason why little kids think that I don't
exist, that I'm only in Neverland. Like why aren't you in Indian World,
where the Indians don't speak English and they dance and talk weird and
don't have meaning to their songs or drums and they all smoke? I've never
smoked a peace pipe in my life. I just don't like it. –Red
Red, like other respondents is limited in her physical existence. Respondents’ racial
identity are limited to classifications that fit within the realm of NACI. Because NACI
are the driving force for how most people relate to Native racial identity, NACI
determine the rules for how Native people are supposed to be (Omi and Winant
1994:106). This erases any other possible existence.
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NACI inform interactions with others by triggering outsiders to use stereotypes as
references for how Natives “are” (Hughey 2009). Relatedly, participants note that
because NACI are so prominent, actual Natives are strangers in reality. NACI overrepresentation and Native American low population percentage lead to American Indians
being strangers in day-to-day life. In many instances, Natives are restricted to a
reservation existence. Red held, “I think that we're forgotten. People don't know that we
exist. Again, it's like they don't – they think we're all on reservations.” Andy recounted a
story about her grandmother who lived on the reservation, but worked for white families
nearby:
I think that negative is how people perceive us. I don’t know. I feel like
my mom says it the right way. She says they look at us like we’re aliens
when we’re people. I think years ago I can hear my great grandmother talk
about how they were treated when they’re with a horse and buggy still.
My grandma worked in town. She’d travel from the res into town. It was
only three miles. And worked for white families. But she was just foreign
to them. –Andy
Seeker, a mother, NACI activist, and musician is another participant that reclaimed her
heritage later in her life. Unlike the other respondents, Seeker was adopted by Black
parents, and her natural parents are Black and Ojibwe. Her passion for activism comes
from multiple views of oppression as an Afro-Native, and her acknowledgement of
erasure. When asked if there were any negative things about being Native, she thought
about NACI, stereotypes, and the invisibility of Natives. She stated:
I would say the negativity would come from the messaging that you get
about your value and worth as a Native person; it wouldn't be from the
actual identity itself. It would be receiving treatment that's parallel to what
other groups of color receive. What’s most problematic is the Erasure. So
only allowing stereotypes to dictate what dominant culture thinks a Native
American looks like.

46

As Seeker continued, she spoke of the other reasons American Indians are removed from
the modern mind:
The education has been so whitewashed; that it's written in a way where
Native folk really don't exist anymore in common-day, in present day.
And I feel like that's kind of a really big negligence that probably serves
the narrative well, that America is now this great big melting pot except
we don't really include Native Americans. Because the deal with Natives,
historically.....get them out of the way and then we can establish our
country. So I still feel the erasure, you know, is really real. It's the way
that you're [Natives] treated – it's the racism. It's the xenophobia or “MY
founding” – you know, “our founding fathers put this great nation
together” and all the flag, all the national anthem stuff. And it's just like
yeah, now we're like better in our American pride. No! Your fore fathers
were butchering our women and children and our elders. So yeah, no, I'm
not going to be excited about that, you know? –Seeker
Seeker notes that living Natives are erased because Native history is not taught from a
Native perspective, or at all; and historically, measures have been taken to wipe out
Native people from America. Similarly, John talks about how the removal of Natives
erases their existence from the land by moving Tribes to reservations, killing Natives off,
or writing them out of history:
But the one thing we do have in common is that we all got the land
taken away. We all got genocide. We all got forgotten about. And
everyone thinks we're extinct where we're at. That's the one thing
we all do have in common. –John
The genocide, removal, and forgotten history have a lasting effect on Natives. One
Hundred was stolen from her family. She detailed how the government was erasing
American Indians during her early childhood:
I was born in the hospital there on the reservation and, from there, I went
into—back then it was called an agency—foster care because my mother
was basically tricked by a government employee to sign a paper telling her
that she was going to get assistance for taking care of me. They were
actually adoption papers for me to be taken away and put into a
government project where they took like 190-some children off the
reservation, and put them in foster homes of mostly Caucasian and other
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nationalities families to see how we would go and grow up and adapt to
the world, you know, taken away from their heritage. –One Hundred
The forced erasure of Native people, history, and culture by the government as recounted
by One Hundred, causes her to feel as if a part of her identity was also erased. She
continued, “So in a sense I’ve lost everything as far as my heritage, my values, my whole
sense of being. I feel my heritage was taken away from me....”
Ruby is also an elder with a broad set of experiences and background. She grew
up very poor, but was fortunate to move around the country, and now works in middle
management for a major energy corporation. She commented on how Natives making up
such a small portion of the population limit their representation and voice in correcting
false and/or missing history. This contributes to American Indian invisibility and
misunderstanding. Ruby stated:
That's a negative sometimes in a society where we're an extreme minority
and people don't know much about us because the history books have not
taught -- it's been a false history; fake news, if you will, history. They
know very little about us, very little about – they don't even – when I say
Potawatomi, they say, "What's that? What does that mean?" They don't
have a clue that the whole lower peninsula of Michigan was once our
territory. So just a lot of misunderstanding and all that history has to be
retaught and is still not being done to this day correctly.
–Ruby
Ruby’s comments point out that Native people are not only invisible because they make
up a small number of the population, but because they were forced to adopt Western
ideals and ways of life to survive. Similarly, Holly proclaimed that the misunderstandings
and lack of Native history in the US is what causes Natives to struggle with their identity,
and why others do not grasp what Native people are. Teddy Bear and Jabadiish are also
elders with rich biographies. Each is a veteran, now settled down as working-class
husbands. Teddy Bear went to boarding school on the reservation, but also got to
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experience public school. Jabadiish grew up on a reservation in Canada, but moved to the
city in early adulthood. Teddy Bear is troubled by the lack of knowledge people have
about Native Americans. He feels like Native invisibility is caused by several things:
Well, I think everybody still stereotypes us a little bit. Some of them don’t
believe we’re still here. Some probably wish we were dead. And others, I
think that even though we’re here, and they know of us, they ignore us.
Like we don’t exist. And that’s kinda like the one I hate the worst. I’m
here, whether you know it or not. And I’m gonna stay. [Laughs] If I won’t
stay, my bloodline will. –Teddy Bear
Jabadiish noted how the missing history and invisibility disadvantage Natives in modern
times:
For one thing, they definitely are forgetting about us. They just stomp over
us. Like what they did with the pipeline. They just lied to us about that. So
we were able to only stop it temporarily, until the President [Trump] just
says heck with it, we're gonna go through it either way. –Jabadiish
This statement by Jabadiish relates to the ways other respondents have spoken about the
ways Native people have been seen as less historically, or not even human (Omi and
Winant 1994). However, this treatment of Native people is not exclusive to non-Natives.
As noted by Daisy, “Hurt people, hurt people.” Daisy discussed the lateral oppression
that stems from systematic oppression; that when a minority is hurt by the majority, they
hurt their peers. This was the case for Jabadiish. Because he voluntarily assimilated into
urban culture—into white culture—his family viewed him as “white.” The researcher was
even confused when Jabadiish answered that his race was white. When asked why,
Jabadiish recalled times when he returns to the reservation to visit, he is met with
criticism:
Like my nieces, my cousins, and then most of the people that live on the
reservations, when you leave the reservation – and I have a white woman,
then I was whitewashed. That's what, when I go there, some of the people
will talk behind my back and will say, he's whitewashed. So that's why,
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you know, I still feel that I'm a Native American, but a lot of people think
I'm white. –Jabadiish
Racial formation projects like the ones Jabadiish experiences when returning
home were uncommon during the interview process. Most interviewees spoke about the
ways that NACI, missing history, invisibility and erasure, and the interactions they have
with people that can only reference NACI to understand American Indians were the most
common racial formation projects (Omi and Winant 1994). To combat these constraints,
respondents used narrative and active resistance. Most participants spoke about how their
elders would teach them the “traditional ways.” Instead of being condemned to a sphere
of whiteness (Dyer 1988; 1997; 2012), respondents’ relatives made sure that they were
Native the “right way.” Respondents spoke about the right ways to be Native in two
ways. As we have seen, respondents would discuss how actual Natives differ from the
stereotypes and portrayals of NACI. Secondly, Natives have created their own racial
formation projects for the proper way to perform their racial identity (Goffman 1959).
According to Omi and Winant, racial formation projects do not just influence the ways
others see race, but the ways people view their own racial identity. Often times, this
knowledge occurs “without obvious teaching or conscious inculcation” (Omi and Winant
1994:106). In addition to NACI causing confusion for non-Natives as noted by Red an
others earlier, as recognized by Munsaa, she has to worry about the influence NACI may
have on her grandchildren. However, several respondents shared stories of the
connectedness of their communities, families, and the Native diaspora. During their
interviews, respondents made it clear that a large influence on their racial identity was
internal cultural knowledge. The knowledge that participants gain as insiders allow them
to correct the errors perpetuated by NACI, and narrate what Nativeness really is.
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(Re)Writing and (Re)Righting Racial Formation and Erasure
Respondents discussed the confusion surrounding their identity, and how time
with elders provided them with insider knowledge of Native culture and history. During
the interviews, several respondents spoke about the conflict with their history in the US.
People of other races dot not know about Native history or Native people, while actual
Native people have been disconnected from their heritage. As illustrated earlier, Daisy,
Agnese, Holly, John, Andy, Munsaa, Seeker, and Ruby spoke extensively about forced
assimilation, genocide, and the loss of culture. Some of the interviewees discussed how
dealing with the erased history can begin to resolve some of the issues Natives face.
(Re)Writing/(Re)righting history. Holly proclaimed that the misunderstandings
and lack of Native history in the US is not only what causes Natives to struggle with their
identity, but why others do not grasp what Native people are. Like One Hundred (p. 47),
Holly spoke about the lasting affects not having the correct history has on society:
We teach this whitewashed history. We teach about the Holocaust that
happened all the way over there [in Europe]. We had a, you know, world
war about it. But nobody can bring that [occurrence or ideation] back
home to connect it to what happened here. And without that basic
understanding of our own history—our being American—we can't ever
get past it. It doesn't allow others to learn it, to accept it, to learn from it,
and it doesn't allow Native people to learn it and understand it and then
begin to understand that's why we hurt, that's why we suffer, you know,
PTSD. I don't have to be removed from my homelands onto a shitty
reservation to understand the loss that they went through, because that
stuff is passed down. –Holly
Holly believes that Native people are misunderstood because their history is not taught in
schools. For Holly, the best way to deal with the erased history and its effects on both
Natives and non-Natives is to teach it. By learning the truth about Native American
treatment in America, Natives can begin to heal; non-Natives can begin to see American
Indians as humans, not cartoons. L is an artist with an educational background in Gender
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and Women’s Studies, who considers herself a radical. She also considers herself a
gendered-Queer, and often finds herself doing things to standout, such as wearing war
paint to “get things done.” L also commented on the importance of history:
I am afraid that there's not enough indigenous perspective of the whole
history. That's my biggest complaint because in order to technically be
unbiased, you have to have all forms of different perspectives, which of
course they don't, because they don't want to portray white folks as bad
people. –L
L deems that multiple historical perspectives are important to ensure everyone has a
voice. Wind Walker commented on some of the missing history, and the lasting affect it
has on Native people:
No one wants to hear about how the children were taken from their
families, right out of their mothers’ arms. And forced to cut their hair. And
beaten for speaking their language. Or trying to have ceremony. Which is
like going to church. You can’t do any of that. They doused you with this
delousing powder. They would rape you, and they would beat you. And all
that, “Save a man, kill the Indian” stuff. And the thing is, the problem with
that is that history goes on. And those scars, and those pains go on
generation to generation. –Wind Walker
Ruby also spoke about the forced assimilation of Native people. She exclaimed, “A lot of
us were forced into assimilation, and forced to try to be Americanized, and stripped of
everything we once were.” When thinking about how Native people were able to
persevere through such trauma, she noted:
So, I mean they were in survival mode. They had to assimilate, they had to
work jobs, they had to go to school, they had a learn a language, and just
try to survive and try to get along and stay here, and not die and not get
killed by somebody, and not die of alcoholism. –Ruby
Ruby’s comments point out that Native people are not only invisible because they make
up a small number of the population, but because they were forced to adopt Western
ideals and ways of life to survive. Many participants believe that it is this lack of history
knowledge and stripped culture that contributes to the problems within Native
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communities such as mental illness, substance abuse, and poverty (Manson 2000; Bratter
and Eschbach 2005; Smith et. Al. 2006; Huang et. Al. 2006; Iwasaki and Byrd 2010).
Holly continued to say:
But if I don't know where that pain came from or comes from then you
don't ever truly accept that you're in pain. And I think where we are as
Native people is we're not given any history of our own; we have to go out
and find it ourselves. We talk about it in our select groups, but there's still
a long road to start that healing process, because we don't even know what
we're hurting from. And so then to double that you've got the general
society, like everyone who's not Native, who doesn't know the history,
have all these preconceived perceptions or stereotypes about Native
people being this, being that. –Holly
For Holly, the missing history causes non-Natives to perceive Natives based on media
portrayals. She also feels that Native people have been unable to fix their own problems,
such as the lack of historical knowledge, or having a strong voice in the NACI issue
because too few Natives are educated or hold positons of power (Lobo et. al. 2009).
Respondents agreed that this combination of genocide, forced assimilation, and lack of
history contribute to the struggle Native people have with dealing with their own history,
identity, and the erasure. One way respondents deal with some of this trauma is to utilize
narrative resistance (Rambo-Ronai 1994; 1997; Rambo-Ronai and Cross 1998) and active
resistance to correct stereotypes used in NACI.
Narrative resistance occurs in response to constraints that are experienced through
discourse. In response to statements that all American Indians are alcoholics, Red, One
Hundred, Uncle, and Jabadiish state, “This is not always true, but I do drink alcohol on
occasion.” Narrative resistance enables respondents to correct discursive constraints
placed on them by providing more accurate information. Active resistance allows one to
live in a way—talk in a way; dance in a way; dress in a way—that they can resist other
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forms of constraint with their actions. Active resistance can also aid in the healing one
may need when dealing with traumatic constraints.
Demonizing the demonizers: a lesson in humility. Most often, participants would
use “neutralization techniques,” such as “condemning the condemners” to resist those
trying to demonize behavior (Sykes and Matza 1957). Andy spoke of the way NACI
creators make a profit from mocking Native appearance and culture (p.31 and p.40). Red
referred to the use of blackface being condemned in mainstream culture (p.32), and John
spoke of the ways people do not ask Black folks racist questions like, “where are your
chains?” (p.36). Munsaa teaches children that they are not to be constrained by NACI,
because they are all different (p. 34). Uncle wants people to realize the misuse of Native
sacred objects is like misusing the Christian Cross (p.40). Daisy points out the ways
NACI creators are to blame for creating limited narratives for American Indian characters
(p.35). Red Tail Hawk called NACI racist outright (p.31), while John said how they are
normal from the white perspective (p.34). Respondents demonize those who are
responsible for creating the erasure and stereotypes. This allows them to deal with
negative emotions, and resist constraints by “firing back.” L, an artistic activist spoke out
about the issue with false mimicry:
Mascots normally are animals or a job occupation like that. Because
California State University of Northridge, their mascot is a matador. But
that's an occupation. That's not an ethnicity or race. But growing up, all of
my mascots have been animals. Lions, wolves, falcons, broncos. Or even
like USC has Trojans, but there's like honor behind that. Theirs isn't racist
portrayal—not like Trojans went through racism to begin with but –. –L

Here, L demonstrates resistance by correcting the use of stereotypical mascots, stating
what mascots should be. She mocks the usual defense of NAMs that they are honorable.,

54

by comparing their use to civilizations that are honored because they no longer exist. L
demonizes the use of NAMs, because it compares living Natives to lost societies and
animals. Agnese feels similarly when asked if she approves of NACI:
Well, overall I really think it's dangerous to put any oppressed group on
the same level as animals. So I wouldn't approve it to begin with. Like I
wouldn't if it wasn’t a Native person. But furthermore than that, it's very
similar to like negative propaganda. When they're trying to dehumanize
people. If you've ever seen some stuff they had of any propaganda, we
viewed some from like China, and how they do like American folks and
then the obvious one is some of the posters and stuff of Jewish people
during the Holocaust—before the Holocaust. –Agnese
Agnese and L are rejecting the NACI formation project by demonizing the practice of
limiting Native identity to few possibilities. L uses narrative resistance (Rambo-Ronai
and Cross 1998) to combat the constraints (Rambo-Ronai 1994; 1997) placed on her by
mascots, stating that her school age mascots have been animals, or that mascots should be
professions. Agnese resists NACI formation projects by comparing the use of such
imagery to propaganda; demonizing its use. Other respondents used other forms of
resistance to correct misinformation.
(Re)Righting: a cultural lesson. Uncle uses teaching to actively resist the
constraints of racial formation projects informed by NACI. Uncle takes some time to
correct the misuse of cultural objects, disrupting the racial formation project most known
(Omi and Winant 1994; Grier et. al. 2014):
So, when you see a Native with an eagle feather – how else do I translate
it? It's a human being, a Native, connected to the Creator. It's like Wi-Fi.
It's like a direct connection. You know, the highest, the one that talks to
the God, I want that one with me. So, the eagle is reverent to many nations
because he is closets to the creator. People don't know this stuff. –Uncle
While respondents may use narrative resistance in conversation, they live in rebellion to
pervasive misunderstanding of Native culture by using active resistance. When it came to
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sacred objects, the misuse of the eagle feather and war paint bothered John the most
(p.41). Like Uncle, John finds comfort in correcting the misinformation caused by NACI.
John discussed the way he has learned about war paint:
In fact, Crazy Horse used that paint and that's why he couldn't get killed in
battle. Geronimo used that paint in battle and never got shot. That's how
sacred and how powerful that paint is, if you know how to use it the right
way. But him [Chief Osceola], of course they got – I'm sure that's mascara
or some shit they bought. Some oil paint they put on the fucking canvas
and whatnot. But the traditional paint that we use, that I use. That I have.
Is way different than that stuff. –John
Uncle had another take on the war paint, however the sacredness John spoke of was still
present. For Natives, the paint is nothing like simple make-up, or for comedy as clowns
use it. Uncle continued to teach:
And stuff like, why do they wear war paint and paint like that, when they
would go to war? A Native would paint his face, not to look scary or be
any of that, but the elders, they taught me, I asked them, why do we paint
our faces? And I was told that because it's so insulting to take the life of
another of God's creation, another man, that they wanna hide their faces so
they won't be seen by the Creator. That's the hope. –Uncle
Spending time with elders, and being trained as spiritual leaders allow John and Uncle to
use resistance by teaching others the meaning of sacred objects. Comparably, Munsaa
knows the meaning of war bonnets, and uses her time to teach. She shared some of her
family history:
My grandfather was an elder who ended up becoming a chieftain. He and
my dad both had real big long war bonnets. Not little ones. And they
earned every one of them feathers. And I remember my dad doing dances
that were banned by the federal government and wasn’t supposed to be
doing. He did the flaming tomahawks and there was a flaming hoop dance
that they would do. And my dad was very versatile in both of them
because he was called the Ghost Warrior. –Munsaa
Going to camps, gatherings, as well as family and community events, allowed
respondents to experience, witness, and engage in being Native. At Powwows,
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respondents could perform Nativeness for non-Native spectators, while the Master of
Ceremonies explained the meaning behind their song, dance, chants, and drumming
(Goffman 1959). This afforded Native Americans an opportunity to correct some of the
erasure they face. Spending time with other Natives, especially elders, allows respondents
to develop a common sense about race from other insiders.
(Re)Writing and (Re)Righting Too/2: Resistance and What It Means to Be Native
Although Native people often get caught up in racial formation projects that are
forced upon them by non-Natives and NACI, they are able to resist these constraints on
their identity by creating and participating in their own racial formation projects. Study
respondents held their culture to a high regard. Participants described the ways that
Nativeness is more than a racial identity; it is a social, familial, and cultural identity
(Meissner and Whyte Forthcoming 2017). Respondents spoke about time with family and
community that shaped their Native identity. Whether respondents spent their formative
years on the reservation, in urban areas, or were raised for some time in both
environments (Table 2), their conceptions of Nativeness were very similar. When asked
“what is the typical Native like?”, most respondents were taken back by the idea that
there is one way to be Native. As noted by Meissner and Whyte (Forthcoming 2017),
Table 2: Respondent Residency
Frequency
Area of residence
during formative
years

Percent

Urban Area

9

56.25

Reservation

4

25.00

Mixed

3

18.75

Total

16

100.00
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Nativeness is fluid, or has many independent characteristics; often in ways not definable
by European or mainstream ideals. John has lived in various areas of the United States.
On knowing and understanding that there are many ways to be Native he stated:
I know this because I've lived in different areas of the United
States. I have met different Indians. So it just depends on – there
isn't a typical one. You can't just put one [description]. We're all
different. Navajos go on matriarchal, Arapahos are patriarchal.
Ojibwe is patriarchal. But then Senecas are matriarchal. So it just
depends where you're at. –John
For John, the fluid differences between American Indians can be represented by the
different family and tribal hierarchies. Daisy also likes to think of Native identity as fluid.
When asked the typical question, she did not think it applied to Native people. Daisy
frames herself as a journalist at the intersection of journalism and activism. She made it
clear that experiences differ and are often shifting (Gubriun et. al. 1994), and must be
taken into account when thinking about lived experiences. She laughed about some of the
stereotypes that face Native people such as the housing issue. After recently spending
time covering the Standing Rock uprising, Daisy noted how she generally lives in a
house, but for 9 months, spent time living in a teepee. Daisy resists the constraint of
Natives only living in teepees by constructing a narrative that allows her to do both.
Agnese agrees that stereotypes can be based on some social truth, but are generally
ignorant and exaggerated:
Well, all stereotypes have some semblance of accuracy, right, otherwise
they wouldn't be stereotypes. But that's what a stereotype is, that it’s
“supposed” to represents everybody, so it's not really accurate, because it
doesn't fit everybody. –Agnese
While Agnese acknowledges that some stereotypes may be applicable to some, they
should not be generalized to everyone, because there is more than one way to construct
and represent identity (Omi and Winant 1994). Although study participants stated that
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typical is a difficult word to use, they acknowledged the ways that mainstream language
and ideals constrain identity (Meissner and Whyte 2017). Several participants spoke
about the ways they have seen racial formation constraints, and what they used in
resistance to projects that do not fit their identity (Rambo-Ronai 1994; 1997; RamboRonai and Cross 1998). Some respondents spoke about the ways they used language to
resist discursive constraints. Others spoke about (re)appropriating the images used in
NACI as a form of rebellion to who holds the power in using the images.
Munsaa, John, One Hundred, Jabadiish, Holly, and Ruby all noted the use of
“Indian” as being problematic, but it was the way they learned to identify themselves
because of social norms, and government restrictions. Today, they continue to use this
language because of life history, and to resist the way terms have changed, such as the
now used Native American. Munsaa spoke about Native American being the preference
of her grandchildren, but regardless if one is to use “Indian” or “Native American,” those
are both white terms, and not what her people claim, which is, instead, Aniishinaabeg
(Meissner and Whyte Forthcoming 2017). John, Daisy, Agnese, and Seeker all spoke
about the reclaiming of identity, culture, and language as a way to resist these constraints.
Daisy and Agnese spoke of the acceptability of Native artists using caricature as a means
of expression. Wind Walker and Seeker recalled the youth they have worked with
wearing mascot apparel as a form of resistance and (re)appropriation. John spoke about
the reclaiming of the marker “Indian”:
I guess it's almost like, to me – and I hate to say it—when you say Indian,
it's almost like the Blacks using the n-word for each other. And we use it
like that for each other. And when someone else says it to us, it's a little
derogatory. But when we use it to ourselves, or self-identify that way, then
it's okay. When you get onto the Rez (reservation) and you get on, around
Indian people, there's probably about half that I say don’t like it; they take
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it derogatory if someone [outside] comes on the res and says, "Hey, how
you Indians doing?" They'll be like, "What? Hey. Hold up." But if they
know the guy, if I say, "This is my friend, this is my home boy." Then it's
like, "Oh, okay." Then if you say it or we call each other that, then they
kind of like – it's almost like you have to earn the right to say that word to
each other. And it's almost like it's getting weeded out. –John
Respondents use reclamation to resist the constraints placed on them from external
forces. This allows participants to create their own racial formation project, while
opposing the limits placed on them by NACI, sociocultural stereotypes, and the way
others use those macro references to identify them (Omi and Winant 1994; Rambo-Ronai
1994, 1997; Rambo-Ronai and Cross 1998). While discussing the ways that Natives are
not like NACI or the various stereotypes placed upon Native people, respondents spent
time discussing what Nativeness means to them.
After dealing with the difficult notion of typical, respondents were able to make
some generalizations about Native people. These notions, however, contrast with the
stereotypes presented by NACI. All of the respondents discussed the ways in which
Natives have an unseen connectedness. Red, One Hundred, Red Tail Hawk, and L were
all in one way or another transplanted into a Midwestern state. Although their heritage
may have been from another region, they felt welcome and connected to the tribes and
Native people of their current home. Red Tail Hawk whose heritage is Sioux, would
prefer to refer to himself as Potawatomi, because he feels very connected to the
community he grew up in, in a Midwestern state. Agnese is of Arikara and Spokane
lineage, but considers herself Winnebago, because that is the reservation she grew-up on.
L, who is originally from the California, has recently been reconnecting to her indigenous
roots. Of spending adolescence in a Midwestern state, she says, “So, far they've [the
Midwestern state Natives] been pretty welcoming and very empathetic with my journey;
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understanding the amount of displacement I've had to deal with as well.” L and the
Natives of her community share the experience of lost history and culture, the process of
reclamation, and as coined by Seeker, the erasure. Although L considers herself LatinX,
and her indigenous roots are from Mexico, the Midwestern Natives welcome, respect,
and connect with her. Although Red and One Hundred grew up and live within a
Midwestern state, they feel lucky to be connected to not only their roots with the Apache
in San Carlos, Arizona, but the Native diaspora. When asked what being Native meant to
her, One Hundred answered:
It means that I – when I think about being Native, I guess, I feel like I'm
strong and there's a lot of – like my – I don't know how to explain it.
Blood is strong. We have overcome so many challenges. We are a race of
people that was oppressed and they tried to kill us and just kept trying to
kill us and get rid of us and put us in a little box. But, yeah, when I think
about being Native, it reminds me that I'm strong and that there's nothing
that I can't handle. That I am here because they, my ancestors, fought for
me to be here. –One Hundred
Like other respondents, One Hundred has pride in the perseverance of her people in the
broader sense. Other participants shared what they thought being Native meant for them.
Daisy similarly spoke of the connectedness Native people share:
Being Native is a lot about a few things, I think. It's about participating in
your community, having heritage, being raised and encouraged within the
culture, and for some there's spiritual identity. For me there's spiritual
identity. And I think it's a – That's kinda the mix of how I identify other
Native people, too. Plus there's a big difference between people that have
heritage and people that have heritage AND are still in the community and
were raised in it. –Daisy
Here, Daisy is highlighting the ways that she sees her identity as standing apart from the
mainstream culture. For Daisy, Native people often maintain a strong sense of their
heritage and culture without losing themselves to Eurocentric ideals. Holly commented
on the uniqueness of this connectedness and difference:
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Being native is a whole different set of social norms that I guess conflict
with general society. That's the most disturbing thing...but being Native is
truly understanding the teachings of seven generations, accepting its
responsibility, taking care of, you know, your family and loved ones. And
not to be, you know, ethnocentric, but the teachings that we have are more
community and central focused, instead of upon the individual or just in
the family. I wasn't raised traditional, so I didn't go to ceremonies and, you
know, we did the powwow thing, but I think there's different levels of
being Native or Indigenous. And through assimilation not everyone has
access to teachings and ceremonies and language. So we have to increase
our definition of what it means to be Native. –Holly
Although Holly grew up in an urban area, she feels connected to her heritage. She notes
the fluidity of Nativeness (Meissner and Whyte Forthcoming 2017), and how growing up
traditionally, or with a Native focused upbringing, would have increased her connection
to her culture. Holly also noted that although teachings that span generations exist, there
is a need for more. Munsaa spends her time with the youth to inculcate them to the
traditional upbringing she received to increase the knowledge within younger generations
who may have a more urban experience. Munsaa shared stories about her childhood:
So, I was brought up by my grandparents to be very proud of being Native
American but also be very guarded that you’re Native American. Be proud
that you are but don’t go out there and go crazy about it. So it was like
being Native American was cool and I loved going out and doing some of
the stuff that I did as a Native American child that a lot of kids don’t do.
And so I learned [history] because of firsthand storytelling of the things
happening and what it did to people and how it affected the family. And
how we had to rise above it and how we had to pull the ranks in even
closer and not let people in and try to stay only Native. So when I was
growing up a lot of times that’s all we hung around with was Natives; who
we were told were Natives. Because Natives understood – my parents
would say they would understand your games or that little girls don’t dress
up Barbies all the time. Little girls play tiddlywinks with knives and
throws it at people’s feet because this is a game. You’re honing a skill. So
growing up like that it’s kind of interesting. –Munsaa
Munsaa shared many details about her life history that developed her sense of identity
and Nativeness. Her elders taught her to be proud of being Native, but to also be guarded
because of the history Native people have with the US government and mainstream
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society. Munsaa reflected on experiences that shaped her through practicing “skills” that
she could use in life, and that connected her to her culture. In the story above, Munsaa
resisted the usual racial project that NACI limit ceremony and sacred objects to. She
exclaimed that her fore fathers earned their bonnets and eagle feathers before adorning
them. By sharing in heritage with her family, Munsaa is able to create racial meaning
behind her experiences, and create her own racial formation project.
CH 6: DISCUSSION
The respondents of this study represent several lines of lineage, and have a wide
array of characteristics. They wear their hair in different styles. Their skins are of
different shades. They are old; young; mothers; fathers; chefs; teachers; activists; artists;
sons; daughters; parents; grandparents; singers; dancers; soldiers; bikers; hunters;
fisherman; working; retired; live on reservations; live in houses; live in apartments; live
in the city; drink lattes; eat McDonalds; ALL DIFFERENT. Nativeness is truly fluid.
According to this study’s participants, Native people’s existence is often restricted
to, and erased by stereotypical images and ideas that lock Nativeness in the past (Johnson
and Eck 1996; Weaver 2001; Smith 2009; Merskin 2014). Some respondents recounted
experiences they have had in which others have limited their identity to the portrayals
seen in NACI. Respondents also claimed to have negative psychological outcomes
because of the way their people, race, culture, heritage, and spirituality are mocked
within the use of NACI like cartoons and mascots (Fryberg 2003; Fryberg et. al. 2008).
These negative psychological outcomes should be of no surprise because Native people
are often misclassified as being a race other than their own, either because their
phenotype does not match their identity (Campbell and Troyer 2007; Grier et. al. 2014),
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or because the general population is unable to relate to living Natives (Weaver 2001;
Pewewardy 2009). Respondents expressed negative regard towards the images they were
shown, as well as the way people use those portrayals to characterize them. For Natives
and non-Natives alike, the portrayals seen in NACI are too far reaching. While nonNatives recognize these portrayals as “real Indians,” NACI usage limits Native people’s
racial identity. As Joane Nagel posits, “the performative construction of reality rests
heavily on discursive acts, i.e., on the power of naming and speech to define reality”
(2000:116). The performance the still and living caricatures provide give power to
defining a false Nativeness, which becomes too much of a reality.
The ideas that non-Natives receive from NACI portrayals create a racial
formation project about Natives based on limited amounts of information. Because
society uses racial formation projects as a reference point to interact with, and understand
people based on race, the information people hold to be racial common sense dictates
social interaction (Omi and Winant 1994). When all people have as a social
representation of Natives are the portrayals seen in NACI, they place Native identity
within the mascot slot (Strong 2004). This instigates viewers of NACI to ask respondents
questions like, “Do you live in a teepee?” and make gestures at them while grunting and
batting their mouth. Within this study, respondents spoke about the limited social
representations others have of Native life, due in part to NACI, and the fact that actual
Natives are in many ways invisible to the general population. Actual Native people are
not visible within the greater US population, and as Red Tail Hawk points out, Natives
are erased from the education many receive:
I was thinking about doing this interview, and talking with you, I was
thinking about some of the questions and what I might say, and something
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that popped in my head was I honest to God cannot remember learning or
hearing much about Native-Indigenous people at all in school.
–Red Tail Hawk
Respondents feel like their history and their reality has been erased, with their
only social representation for mainstream society coming from NACI. Natives also feel
that the use of NACI portrayals and nicknames like the Washington Redskins not only
limit their identity, but can disrupt their lives. In response to being asked about mascot
nicknames, Daisy had this to say:
I'm against it, because we need normal, again, representation. And when
you have something that's so violent that signals beheading and scalping,
with the racist undertones from an overlord government that's terrorized
your [Native] people for 500 years, It's just, it signals to them that violence
against them is okay. That tells young people that feeling proud about
being Native is wrong. That they are less. It causes an identity crises.
–Daisy
Respondents in this study told stories about resisting the constraints placed on their
identity, by demonizing the demonizers, or teaching the proper ways to be Native. While
NACI are often the reference point for non-Natives, this is not the case for those on the
inside. Agnese shared a story about when she and her brother watched Disney’s Peter
Pan:
One time I was watching it, my brother, he got really upset because there's
a scene during it, where they're singing the song, “What Makes a Red Man
Red?” and then Tiger Lily is dancing on the drum. And he says – and he
was not very old then, probably about four, and he's like, “Native – we
would never do that, why is she dancing on the drum?” Because there is a
certain way that we're taught to drum, and [laughs] so he was very upset
by that, that she was dancing on the drum. –Agnese
This serves as an example of the ways respondents in this study used narrative resistance
to create their own racial formation projects, or their own understandings of Native from
a racial standpoint. At the micro or interactional level, American Indians are involved in
racial formation projects within their own communities, and with those outside of their
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culture. Participants in this study communicated the ways they would use narrative
resistance to combat discursive restraint. To resist the limitations placed on them by
outsiders, Native respondents would use narrative resistance to correct the
misinformation forced on their identity.
To resist the ways that non-Natives and NACI portrayals place discursive
constraints on Native identity, this study’s participants performed their own ideas of what
Natives are when their identity is made known. From the dramaturgical perspective
(Goffman 1959), respondents “performed” in ways to make their “self” standout from the
portrayals and stereotypes of NACI, such as Wind Walker hunting using a compound
bow or John using a standard fishing pole when fishing with his children. This is their
way to resist and deal with forced racial formation projects. As John recalls, “So when
I'm fishing with my kids or anyone else, they'll [white people] say, ‘Well, where's your
gillnet?" Or, "Why don't you spear the fish instead of fishing with the thing?’” Because of
the limited social representation, when respondents are engaged in racial formation
projects with non-Natives who may impose a narrative on them, they resist by informing
their “audience” the ways real, living Natives are; or the ways they are not. Munsaa does
this by working as a second chef who cooks many foods. Red and L participate in
cosplay, and works with children and art. Red Tail Hawk and Wind Walker ride Harley
Davidson motorcycles. Participants in this study live in ways that are much broader than
the limits portrayed with NACI. The respondents of this study also resisted the
constraints placed on them by NACI by differentiating themselves from the stereotypes
and overgeneralizations. As premised by this and other research, NACI are harmful for
Native people’s emotional wellbeing (e.g., Fryberg et. al. 2008), negatively influence
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interactions and social learning (Freng and Willis-Esqueda 2011; Burkley, Burkley,
Andrade and Bell 2017), and contribute to other issues plaguing American Indians
(Willis-Esqueda and Swanson 1997). American Indians represent a large portion of the
incarcerated, homeless, and substance abuse populations (Snipp 1992; Bratter and
Eschbach 2005). Other research has noted the overrepresentation of Native people in
mental health surveys (Manson 2000), and the higher rates of chronic illness and distress
amongst Native populations (Bratter and Eschbach 2005; Smith et. al. 2006; Huang et.
Al. 2006). Iwasaki and Byrd (2010) found that having conflict within one’s identity
negatively influences mental health. Consistent with the findings of Iwasaki and Byrd
(2010), respondents in this study noted the value of knowing their heritage in managing
their mental health and identity, allowing for expression of spirituality and a sense of
being. One Hundred, Uncle, Jabadiish, and Teddy Bear have all overcome alcoholism by
connecting deeper with their heritage and Native spirituality, despite the influence of the
macro-level racial formation projects dictated by NACI, and the micro-lever interactions
with non-Native individuals. Eight of this study’s respondents actively resist NACI by
protesting, participating in activism, and working on policies to end the usage of NAMs
in Midwestern high schools. They do this because they understand that NACI are related
to other Native issues. According to Holly, NACI usage and misunderstanding contribute
to the problems faced by Natives:
Again, going back to the history, if we don't understand our own history
and that's how we see our Native people and that's how they're being
portrayed, then those are the issues that you're going to address. You're
going to address alcoholism. Well, the question is why do we fall into the
category of alcoholics; why is there an issue? The issue is
intergenerational trauma, it's poverty, it lack of resources, it's lack of
economic diversification on the parts of the tribes, it's the lack of
relationship between the tribes and the federal government. Generally
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speaking, when you talk about Natives across the country, we look at and
we dictate policy that address the effects of what people don't even
understand.
–Holly
NACI at times overgeneralize in their presentation of Native people, but also represent
real issues such as alcoholism, and poor access to education. To Holly and many other
respondents, the issue with NACI is comparable to other issues that plague American
Indians because they are not recognized or taken seriously by the government or other
citizens:
So, when you portray these negative components of being the stereotype
Native it constructs a narrative that continues to keep us oppressed. And I
think there's been plenty of examples, you know, recent, past, and
historically, that backs that statement up. So I think the portrayal of Native
people is important in getting past and to continue that process of healing.
And portraying us as a historical figure also makes it okay for people to
use the mascot, because we don't exist. If you look at K-12 history—or K12 education system, we're taught in the past, of when we used to live in
wigwams, when we used to live in teepees, the pueblos, all these historical
pictures and facts. And then they stop. We are still here. –Holly
As a rebuttal to those that say Natives have more important things (alcoholism, poverty,
metal health, etc.) to worry about, Holly said it best, “[Others say] we're whiny and
they’re like the mascot issue, ‘Why all of a sudden now is it an issue?’ Well, it isn't an
issue now; it's been overshadowing our voices.” Native people and the issues they face
cannot be taken seriously when they are not even viewed as human because of NACI
(Omi and Winant 1994). Furthermore, Native Americans lack positions of power that
may enable change for their group. If American Indian voices are not being heard about
the issue of degrading stereotypes in the media, or NACI, how can their voice be heard
regarding the other issues Native communities face? Native Americans find themselves
trapped in racial formation projects that erase their reality, and trap them in the past,
making their reality a work of fiction. However, when respondents are around other
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Natives, the racial formation process is much different. They share time, space, and
history to develop a common and agreed upon sense of what being Native is. This allows
them to have a sense of healing within their own biographical identity work, and the
racial formation projects they construct within their own people.
CH 7: CONCLUSION
This study allowed the researcher to conceptualize the ways that Native people
are engaged in racial formation projects that are dictated by terms and images that render
their identity invisible. Within this document are descriptions of the ways Native people
construct their racial identity around, and in resistance to Native American Caricature
Iconography. Accounts demonstrate the ways participants perform their racial identity in
contrast to negative and stereotypical portrayals, as well as the ways that Native identity
is limited by a generalized social representation of Native identity. In-depth interviews
allowed the researcher to explicate the lived experience of American Indians within a
racial formation project limited by NACI.
Integrating this Study: A Contribution
Sociological literature and research, as well as prevailing discourse commonly
omit American Indians from discussions on race, racism, and inequality. While literature
on Native people is common within health journals, such as gerontology, and is the
cornerstone of American Indian Studies, sociological studies on Natives, and specifically
the race literature on American Indians is sparse (Bratter and Eschbach 2005). Using a
similar method as Fryberg (2003) and colleagues (2008), this study used NACI as
primers. Like the previous mentioned studies, the current research found that NACI
portrayals elicit negative psychological responses and outcomes. However, this study
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stands out by collecting the voice of Native people regarding the feelings associated with
negative emotions, as well as the ways NACI influence racial formation projects. In other
words, while other studies have provided examples of how Native people may experience
negative emotions associated with NACI, this study examined why. The researcher found
that for respondents, NACI paint an inaccurate picture of Native life, culture, and people,
while simultaneously erasing their existence. Thus, this study is a response to the lack of
previous literature on the lived experience of Native people within sociology.
Additionally, this research is a response to a lack of research on race, stereotypes, and the
media, as they relate to the indigenous population of the United States. Specifically, this
study employed concepts of racial formation, biographical identity work, and Goffman’s
dramaturgy to explain the ways that NACI influence the identity of Native peoples, and
the ways NACI inform their understandings of themselves and the world around them.
Limitations
This study is not without limitations. Due to the low number of respondents, the
voluntary nature of recruitment, and that the researcher was unable to travel to different
regions where Native people reside, conclusions drawn from this study are not wholly
representative. Although nine tribal affiliations are represented, hundreds of groups that
identify as American Indian were not heard from. Additionally, the respondents of this
study were over-represented by female voices, and NACI portraying male characters.
NACI portrayals of females are limited. Because of the gender difference between NACI
portrayals and respondents, the way gender may have influenced the study is unknown.
This sample is overly represented by participants with at least some college education.
This study is also limited by the voice of Native adults. Previous literature on racial
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minority adolescents has shown how an exposure to negative media during the formative
years can cause respondents to view their racial group in a negative way (Adams-Bass,
Stevenson, and Kotzin 2014). Thus, important variables are missing from this study.
Future research should utilize a larger sample that includes other ages, levels of
education, and Natives from other regions
Furthermore, the Native population is an at-risk population because of outcomes,
and as noted by respondents, many Native people are guarded and weary of outsiders
because of the treatment Natives have received from outsiders. The researcher’s
phenotypic alien status may have limited the number of respondents that chose to
participate. The sampling method was restricted to snowball sampling, and social media,
which may have also limited the number of participants.
Directions for Future Research, Implications
The accounts recorded in this study highlight a need to collect the voice of Native
people. As noted in the method section when recalling the initial plan for using tribal or
heritage identification for recruitment, future research should be conducted with the
researcher becoming more familiar with the ideologies of the group to be studied. It is
also recommended that the researcher seek out guidance from academics within
American Indian Studies (or academics that focus on other marginalized subjects
depending on the area of study), as well as notable members of the community to gain
their blessings and thoughts. Further, the researcher suggests collecting both quantitative
and qualitative data to capture the lived experience of Native people. The discussions
outlined within this research merely whisper the understandings that mainstream society
has for Native identity. If they are willing to share, the American Indian voice is an
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important factor in the history of America, and understanding the social construction of
race. Based on the literature search preparing for this research, a need for exploring the
racial formation projects of other groups was clear. Further research could also consider
the ways that race is “performed” within the dramaturgical perspective.
NACI portrayals limit the racial identity of Native people. Media producers, much
like government policies, seek to limit or mediate a Native identity in a hegemonic way,
whether that identity be racial, cultural, social, and/or political (Meissner and Whyte,
Forthcoming 2017). As this study has highlighted, “For those who have suffered because
of their race, racial narratives almost always involve elements of threat and pain” (Barnes
2010: 479). Future research could address the implications of the pain associated with
misrepresentation and life outcomes. Policy makers and social activists can use this as
evidence to voice Native opposition to NAM and NACI usage, as well as support for
mental health initiatives to aid in healing. Further, additional research on race in the
media can continue the work of scholars like Herman Gray, Darnell Hunt, Jason Black,
Maryann Erigha, Matthew Hughey, and others to explore the dialectic between race and
the media.
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Appendix A: Consent Form
Consent to Participate in a Research Study
Native American Mascots & Native Identity
WHY ARE YOU BEING INVITED TO TAKE PART IN THIS RESEARCH?
You are being invited to take part in a research study about Native American Mascots,
Native American Imagery, and Native identity. You are being invited to take part in this
research study because you are a consenting adult or Native heritage, and have
volunteered to share your thoughts on Native American Mascots and similar images. If
you volunteer to take part in this study, you will be one of about 15-30 people to do so.
WHO IS DOING THE STUDY?
The person in charge of this study is Anthony Stone Jr. of University of Memphis
Department of Sociology. He is being guided in this research by his faculty advisor Dr.
Maryann Erigha. There may be other people on the research team assisting at different
times during the study.
WHAT IS THE PURPOSE OF THIS STUDY?
This study seeks to examine how Native Americans story their identity around Native
American Mascots, and how Natives interpret Mascots and similar images. For this
study, documented Native Americans, or First Nation’s people will be those who can
provide proof of tribal membership or Native heritage.
By doing this study, we hope to better understand the ways, if any, that Native Americans
identify with, and view the use of Native American mascots and similar images.
ARE THERE REASONS WHY YOU SHOULD NOT TAKE PART IN THIS
STUDY?
If you do not possess Native heritage, you should not take part in this study. If you are
younger than the age of 18, you should not take part in this study.
WHERE IS THE STUDY GOING TO TAKE PLACE AND HOW LONG WILL IT
LAST?
The in-person interview will take place in an agreed upon location prior to the time of
interview. The one-time interview will take anywhere between 45 minutes to 2 hours.
WHAT WILL YOU BE ASKED TO DO?
You will be asked to sign this consent form. You will be asked to take part in a private
interview. You will work with the Investigator to create a pseudonym (false name), and
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answer some demographic questions. These will serve as the only identifiers for you
besides your signature on the form. With your permission, interviews will be recorded.
No identifying questions, such as real name or phone numbers, will be asked. The
recordings will be stored in a locked file until the end of the project, at which time they
will be destroyed. Transcripts will be made for each recording. You will be asked to fill
out a short survey. The survey and transcript will be kept in a separate locked file from
the audio recordings and signature. Any identifying information that might come up
during the interview, such as a high school name or address will be replaced with a false
name. An example is instead of East High School, something along the lines of Urban
High School or Rural High School will be substituted. Identifying documents such as
proof of tribal membership or heritage, will merely serve as proof of Native heritage, and
will not be recorded or copied in any fashion.
WHAT ARE THE POSSIBLE RISKS AND DISCOMFORTS?
You may find some questions we ask you to be upsetting or stressful. Due to the
sensitive topic of this interview, it is possible that the participant may have some negative
emotional responses. During the interview process, if you feel too distressed to continue,
you may end the interview at any time with no penalty.
In addition to the risks listed above, you may experience a previously unknown risk or
side effect.

WILL YOU BENEFIT FROM TAKING PART IN THIS STUDY?
There is no guarantee that you will get any benefit from taking part in this study.
However, some people have experienced a sense of healing or enlightenment. Your
willingness to take part, may, in the future, help society as a whole better understand how
actual Native Americans regard the use of Native American Caricature Iconography.
DO YOU HAVE TO TAKE PART IN THE STUDY?
If you decide to take part in the study, it should be because you really want to volunteer.
You will not lose any benefits or rights you would normally have if you choose not to
volunteer. You can stop at any time during the study and still keep the benefits and rights
you had before volunteering.
IF YOU DON’T WANT TO TAKE PART IN THE STUDY, ARE THERE OTHER
CHOICES?
If you do not want to be in the study, there are no other choices except not to take part in
the study.
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WHAT WILL IT COST YOU TO PARTICIPATE?
There are no costs associated with taking part in the study.

WILL YOU RECEIVE ANY REWARDS FOR TAKING PART IN THIS STUDY?
You will not receive any rewards or payment for taking part in the study.

WHO WILL SEE THE INFORMATION THAT YOU GIVE?
We will make every effort to keep private all research records that identify you to the
extent allowed by law.
Your information will be combined with information from other people taking part in the
study. When we write about the study to share it with other researchers, we will write
about the combined information we have gathered. You will not be personally identified
in these written materials. We may publish the results of this study; however, we will
keep your name and other identifying information private.
We will make every effort to prevent anyone who is not on the research team from
knowing that you gave us information, or what that information is.
We will keep private all research records that identify you to the extent allowed by
law. However, there are some circumstances in which we may have to show your
information to other people. For example, the law may require us to show your
information to a court: or to tell authorities if you report information about a child being
abused or if you pose a danger to yourself or someone else. In addition, we may be
required to show information, which identifies you to people, who need to be sure we
have done the research correctly; these would be people from such organizations as the
University of Memphis.
CAN YOUR TAKING PART IN THE STUDY END EARLY?
If you decide to take part in the study you still have the right to decide at any time that
you no longer want to continue. You will not be treated differently if you decide to stop
taking part in the study. The individuals conducting the study may also need to withdraw
you from the study. This may occur if you are not able to follow the directions they give
you, if they find that your being in the study is more risk than benefit to you, or if the
researcher decides to stop the study early for a variety of scientific reasons.
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ARE YOU PARTICIPATING OR CAN YOU PARTICIPATE IN ANOTHER
RESEARCH STUDY AT THE SAME TIME AS PARTICIPATING IN THIS ONE?
You may take part in this study if you are currently involved in another research study. It
is important to let the investigator and/or your doctor know if you are in another research
study.
WHAT HAPPENS IF YOU GET HURT OR SICK DURING THE STUDY?
It is important for you to understand that the University of Memphis does not have funds
set aside to pay for the cost of any care or treatment that might be necessary because you
get hurt or sick while taking part in this study. Also, the University of Memphis will not
pay for any wages you may lose if you are harmed by this study.
Medical costs that result from research related harm cannot be included as regular
medical costs. Therefore, the medical costs related to your care and treatment because of
research related harm will be your responsibility; or may be paid by your insurer if you
are insured by a health insurance company (you should ask your insurer if you have any
questions regarding your insurer’s willingness to pay under these circumstances); or may
be paid by Medicare or Medicaid if you are covered by Medicare, or Medicaid (if you
have any questions regarding Medicare/Medicaid coverage you should contact Medicare
by calling 1-800-Medicare (1-800-633-4227) or Medicaid 1-800-635-2570. A copayment/deductible from you may be required by your insurer or Medicare/Medicaid
even if your insurer or Medicare/Medicaid has agreed to pay the costs. The amount of
this co-payment/deductible may be substantial.
You do not give up your legal rights by agreeing to this form.
WHAT IF YOU HAVE QUESTIONS, SUGGESTIONS, CONCERNS, OR
COMPLAINTS?
Before you decide whether to accept this invitation to take part in the study, please ask
any questions that might come to mind now. Later, if you have questions, suggestions,
concerns, or complaints about the study, you can contact the investigator, Anthony Stone
at ajstone1@memphis.edu 517-304-3807, Or the faculty advisor Maryann Erigha at
merigha@memphis.edu or 901-678-3341. If you have any questions about your rights as
a volunteer in this research, you may contact the administrator for the Institutional
Review Board for the Protection of Human Subjects, via e-mail at irb@memphis.edu or
by phone 901-678-2705. We will give you a copy of this consent form to take with you.
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WHAT IF NEW INFORMATION IS LEARNED DURING THE STUDY THAT
MIGHT AFFECT YOUR DECISION TO PARTICIPATE?
You may choose to stop the interview process at any time.
WHAT HAPPENS TO MY PRIVACY IF I AM INTERVIEWED?
The signed informed consent form will be kept in a separate file from the interview
materials. The only other identifying information attached to any document or recording
will be the pseudonym (false name). Recordings and transcripts will be kept in a locked
file until the study has been completed. Recordings will be kept in a locked file separate
from your transcripts and demographic survey information. After completion of the study,
all recordings and transcripts will be destroyed.
WHAT ELSE DO YOU NEED TO KNOW?
Your continuation with this study indicates that you agree to the following:
1) I have been informed of any and all possible risks or discomforts.
2) I have read the statements contained in this consent form and have had the
opportunity to fully discuss my concerns and questions, and fully discuss the
nature and character of my involvement in this research project as a human
subject, and the attendant risks and consequences.
By completing the signed consent, you are agreeing to the terms of this consent
document.

I give my permission to audiotape this interview.

Yes  No

Research Participant

Date

Researcher

Date
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Appendix B: Interview Guide
General:
During this interview, I will be as personable as possible. However, some of the language
used will be sociological, and very “main stream.” While I understand the problem(s)
with some of this language as it applies to our identity, for me to address this matter, this
is the language I must use, and will make a point to comment about language in the final
product.
Tell me about yourself. Where were you born? The things you like? Whatever you
would like to share.
Are you involved in any Native organizations? Name some.
-If yes, describe your involvement.
-Do participate in celebrations, or dances?
Do you speak your tribal language?
What is your favorite sports team?
Why do you think that is the case?
What is your favorite cartoon movie?
What did you like about it?
Native American Identity
Identity:
What race, if any, do you consider yourself?
What tribe or Nation do you belong to?
Have you ever referred to yourself as an “Indian?”
What does being Native mean to you?
Are you connected to your community? In what ways? Why do you think that is? (If no)
Why do you think that is?
Do you wish it was different? In what ways?
What is the typical Native American like?
Are there positive things about being Native American? (ask them to say more about it if
they say yes).
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Are there any other positive things about being Native American? (keep asking them to
keep listing positive things and explaining it until they cannot think of other positive
things).
Are there negative things about being Native American? (ask them to say more about it if
they say yes).
Are there any other negative things about being Native American? (keep asking them to
keep listing negative things and explaining it until they cannot think of other positive
things).

What are you like compared to other Native Americans?
Are you a typical Native American? (If yes) How so? (If no) Why do you think that is?
What do you think about the history of Native people in America?
What do you think about how Native Americans are portrayed in America?
What is your favorite sports team?
Why do you think that is the case?
What is your favorite cartoon movie?
What did you like about it?
Tell me a favorite folk tale, that encompasses, or highlights being Native in a positive
light.

Image Presentation & Feelings:

(Logo of The Indian of the MLB Cleveland Indians, circa 1946-1950)
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Describe this image.
Are there any positive things about this image? (keep asking them about them until their
list is complete, and has been explained).
Are there any negative things about this image? (keep asking them about them until their
list is complete, and has been explained).
How does this image make you feel?
Why would or wouldn’t you approve the use of this image in sport, for logo, marketing,
or other purposes?

(Logo of Chief Wahoo of the MLB Cleveland Indians, circa 1952-present)
Describe this image.
Are there any positive things about this image? (keep asking them about them until their
list is complete, and has been explained).
Are there any negative things about this image? (keep asking them about them until their
list is complete, and has been explained).
How does this image make you feel?
Why would or wouldn’t you approve the use of this image in sport, for logo, marketing,
or other purposes?

90

(Mascot of The University of Illinois Fighting Illini, Chief Illiniwek)
Describe this image.
Are there any positive things about this image? (keep asking them about them until their
list is complete, and has been explained).
Are there any negative things about this image? (keep asking them about them until their
list is complete, and has been explained).
How does this image make you feel?
Why would or wouldn’t you approve the use of this image in sport, for logo, marketing,
or other purposes?
Why would or wouldn’t you approve the use of this image?

(Mascot of Florida State University Seminoles, Chief Osceola)
Describe this image.
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Are there any positive things about this image? (keep asking them about them until their
list is complete, and has been explained).
Are there any negative things about this image? (keep asking them about them until their
list is complete, and has been explained).
How does this image make you feel?
Why would or wouldn’t you approve the use of this image in sport, for logo, marketing,
or other purposes?

(Scene in Disney film Pocahontas (1995))
Have you seen this film?
If yes, please describe it. (If no, next question).
What are your thoughts on how this represents Native people, heritage, and/or culture?
How does this image, and/or film make you feel?
Explain why you would or wouldn’t you approve of movies like this?

(Scene in Disney film Peter Pan (1953))
Have you seen this film?
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If yes, please describe it. (If no, next question).
What are your thoughts on how this represents Native people, heritage, and/or culture?
How does this image and/or film make you feel?
Explain why you would or wouldn’t you approve of movies like this?

(Scene in Columbia Pictures film Sausage Party (2016))
Have you seen this film?
If yes, please describe it. (If no, next question).
What are your thoughts on how this represents Native people, heritage, and/or culture?
How does this image and/or film make you feel?
Explain why you would or wouldn’t you approve of movies like this?

(Photo of an untitled statue by Peter Toth (1975) in Lansing, MI)
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This image states “INDIAN MONUMENT SCULPTED BY PETER TOTH: A GIFT TO
THE PEOPLE AS A MEMORIAL OF THE NOBLE INDIAN.”
Describe what you see in this image.
Is this statue an appropriate memorial? (If yes) Why? (If no) Why not?
Reflection
Given these images, how do you feel about the use of these, and/or similar images to
portray Native Americans?
How do you feel about the use of Native American Mascots? Why?

Do you know of any stereotypes regarding Native Americans that you feel are accurate?
What are they? Are there any others?

Do you know of any stereotypes regarding Native Americans that you feel are not
accurate? What are they? Are there any others?

How do you feel Mascot nicknames such as Savages, Braves, Indians, Red Skins,
Seminoles, and Fighting Sioux pay homage or honor to Native Americans? Or are they
derogatory? (In each case) How so?
Do you think these nicknames and images are representative of Native Americans?
Explain why or not.

Do you think these nicknames and mascots cause stereotypes about Native Americans?
Explain why or not.

Do you feel personally impacted at all by these nicknames, images, and stereotypes? (If
yes) How so? (If no) Why do you think that is?
How do you see the future for Native Americans in general?
How do you see your future? What is next in life for you?
Thank you so much for agreeing to participate in this study.
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Appendix C: Cover Sheet
1. Pseudonym_____________________________
2. What is your current age? ____________
3. What sex is written on your birth certificate? ___________
4. What gender do you classify as? ________________
5. What tribe, clan, or nation are you a member? ________________________
6. What tribe, clan, or nation is your mother from? ___________________________
7. What tribe, clan, or nation is your father from? __________________________
8. What race do you identify with? ______________________
9. What are your religious beliefs? _________________________
10. What is your highest level of education? _____________________
11. What is your current occupation? ______________________
12. What is your approximate total household income?
Under $15,000
$15,000 – $19,999
$20,000 – $29,999
$30,000 – $39,999
$40,000 – $49,999
$50,000 – $74,999
Over $75,000
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Appendix D: Flyer A
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Appendix E: Flyer with Phone Number Pull Tab
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Appendix F: IRB Approval
Institutional Review Board
Office of Sponsored Programs
University of Memphis
315 Admin Bldg
Memphis, TN 38152-3370

Feb 24, 2017
PI Name: Anthony Stone
Co-Investigators:
Advisor and/or Co-PI: Maryann Erigha
Submission Type: Initial
Title: I Am a Cartoon: How Native Americans Regard Native American Caricature
Iconography
IRB ID : #PRO-FY2017-378
Expedited Approval: Feb 24, 2017
Expiration: Feb 24, 2018
Approval of this project is given with the following obligations:
1. This IRB approval has an expiration date, an approved renewal must be in effect
to continue the project prior to that date. If approval is not obtained, the human
consent form(s) and recruiting material(s) are no longer valid and any research
activities involving human subjects must stop.
2. When the project is finished or terminated, a completion form must be
submitted.
3. No change may be made in the approved protocol without prior board approval.

Thank you,
James P. Whelan, Ph.D.
Institutional Review Board Chair
The University of Memphis.
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